Toward a Global Church History
Wilbert R. Shenk " T h e great new fact of our time," as Archbishop William
Temple termed it, has been apparent for at least two generations; namely, the Christian church is established on all continents and in virtually all countries. Even now, however, the ramifications of this development are only imperfectly appreci ated. In this essay I wish to explore the implications of the geographic extension of the church over the past two centuries for the way we write the history of the church.
In the West, the history of the churches in Asia, Africa, and Latin America is generally assumed to be a subcategory of Western mission history. The development of the non-Western churches is indeed intertwined with the modern mission move ment. However, the empirical reality of the Christian ecumene at the end of the twentieth century cannot be comprehended ad equately through the category of mission history per se-it is considerably more than that. We must recognize that the global extension of the church represents a different kind of history from what church historians in the West usually write and teach. Typically, they produce studies of the settled life of the church in a so-called Christian culture or where the church has existed for a long time. Such studies are predicated on a parochial and institutional view.
We must move beyond the conventional framework, which is governed by the assumption that what happened in the course of Western Christendom is universally normative for Christian history. This assumption has been reinforced by what Theodore We must move beyond the assumption that what happened in the West is universally normative for Christian history.
H. Von Laue has described as "the world revolution of Western ization," which has seemed to undergird the extension of the Western Christian tradition worldwide in the modern period. Thirty years ago the Dutch scholar A. T. van Leeuwen offered a theological rationale for this emergence.' Today we must exam ine these developments from other angles.
The final report of the 1978 International Association for Mission Studies workshop on the history of mission castigated historians for being "prisoners of their own biases and frames of reference," resulting in inaccurate interpretations. ' The targets of criticism were Western historians of mission who wrote his tory from a distorted "metropolitan" viewpoint, secure in their confidence that such an approach was adequate. such distortion it was urged that church history be written from many perspectives.
What is needed today are historical studies that trace the founding of the church in those places where it was not present before, paying particular attention to the nature of the initial insertion and the issues it raised. Furthermore, we need to trace the historical development of each local church and its multiple relationships, ranging from the local to the global. We must regard church histories that treat only the local, or even only the national, as incomplete. Finally, we will seek a synthesis that brings the many local expressions of the church into global relationship. We are at the point where every Christian commu nity ought to be able to perceive and affirm its relationship with every other Christian community around the globe.
In this article I review scholarly developments, mainly since 1945, that have contributed to new understandings of ecclesial historiography. I then explore the need for a model for historical work that takes the global church, as it has emerged since the nineteenth century, as the most appropriate framework for his torical investigation and interpretation.
A Changed Ecclesial Reality
In order to gain clear perspective on our subject, it is useful to examine what has happened over the past century and a half to a particular ecclesiastical tradition. For this purpose I review my own Mennonite and Brethren in Christ community. Four sets of data outline in broad strokes the state of Mennonite/Brethren in Christ reality as of the mid nineteenth century, the process of expansion up till the present, and the current situation as mea sured in terms of membership.
tion of Mennonite identity. Most other churches that have par ticipated in mission in modern times have witnessed a compa rable global expansion of their constituencies. Given this expan sion and the consequent altered identity, what new approaches can be taken by sociologists and historians to help us understand and interpret this new situation comprehensively? A variety of models and resources are available to aid us in reconceptualizing the historical task.
Emergent Perspectives
Some of the groundwork for revised approaches to interpreting global ecclesial reality is already in place. For instance, some historians have demonstrated both the justification for and the potential of fresh approaches to the modern mission movement as an important episode in human experience. Leading missiologists have risen above their confessional loyalties to help break down the parochialism that so often has characterized ecclesiastical historiography. We have also begun to see major efforts to reevaluate the processes, including the critical role of indigenous evangelizers, by which the Christian faith is trans mitted and leads to the establishing of the church in new soil.
Historical studies. There has been no lack in the scholarly world of historical writing critical of the role of the West in relation to the rest of the world. To the extent that Christian missions have been included in these accounts, they have been treated as willing accomplices of Western expansion into other continents. Both Western and non-Western scholars have pro duced such works. An exemplar of this approach is the Indian historian-diplo mat K. M. Panikkar. In his critical survey of the role of Europe in Asia during the 450-year period he has dubbed the "Vasco Da Gama epoch," Panikkar devoted a brief chapter to the work of Christian missions and their results. Portraying Christian mis sionaries as little more than pawns in the hands of the colonial powers, he concluded, "It cannot be denied that the attempt to convert Asia has definitely failed.":' Writing shortly after the "closing" of China in 1949, it required no great imagination on the part of Panikkar to see missionary work in Asia as a singular failure. Panikkar adduced five reasons for this rout: (1) the attitude of moral superiority that stained all that the missionary touched, (2) the link between missionary work and the imperial ist project, (3) the attitude of cultural superiority that marked all aspects of the Western incursion into other cultures, (4) disunity among Christians, and (5) the rise of unbelief in Europe and the crisis in European culture represented by World War I and the Bolshevik revolution-all of which undermined the credibility of things Christian. Panikkar's conclusions reflect the negative consensus of the academy as a whole.
This consensus, however, has gradually been eroding as scholars, both secular and ecclesiastical, have done fresh work. Reconsideration has been encouraged by such figures as John King Fairbank, eminent sinologist at Harvard for n1.any years. In his presidential address to the American Historical Association in 1968, Fairbank suggested that "the missionary in foreign parts seems to be the invisible man of American history.... Mission aries went out from most of Europe and the British Common wealth as well as from the United States; ... they worked in the most diverse lands abroad, encountering widely different socie ties and institutions. Mission history is a great and underused research laboratory for the comparative observation of cultural stimulus and response in both directions.":' Especially notewor thy is Fairbank's emphasis on the reciprocal action ("both direc-tions") inherent in intercultural relations. Fairbank was no apolo gist for Christian missions, but he was sensitive to the subtleties of human relations that could not be accounted for by the old interpretive framework. He encouraged historians to set aside their prejudices in order to exploit the extensive untapped raw materials generated by modern missions. He foresaw they would discover a far more complex and interesting account of relationships between the West and other parts of the world than the stereotypes had heretofore indicated.
Andrew Porter's reworking of the High Imperial period in English history and its aftermath provides another fruitful ex ample." Porter probed the influences that contributed to the formation of missionaries in their home environment, the com bination of socioeconomic and political forces that spawned and drove imperialism, and the role and caliber of missionary states manship. Porter's studies reveal a far more nuanced and multi valent phenomenon than has been depicted in the past.
Missiological studies. Maurice Leenhardt, a young French
Reformed scholar, went to New Caledonia as a missionary in 1902 determined to strive for "religious authenticity" in his work as evangelist and Bible translator. Despite the pressure from his supporters at home, including his own mother, he refused to Leenhardt's work represents an important step in relativizing the position of the Western missionary vis-a-vis the host people.
sentimentalize, and thereby falsify, the responses of the New Caledonians to the Christian message. At the same time, he declined to accept conventional ethnography as the grid through which to interpret Melanesian life. He came to appreciate the complex and multilayered nature of conversion in Melanesian culture. This attitude required rigorous examination of both "sending" and "receptor" cultures and the interface between the two. As a Bible translator, he grappled with how to express "God" in the categories of New Caledonian thought. Leenhardt recognized that he could not be effective as an evangelist and translator unless he was prepared to participate in "accultura tion in two directions"; that is, he had to participate willingly with the New Caledonians in the evangelization process. Maurice Leenhardt's work represents an important step in relativizing the position of the Western missionary vis-a-vis the host people."
Another step toward achieving greater parity between non Western indigenous Christianity and Western Christianity in volved a fundamental change in the evaluation of indigenous Christian movements. Here and there, missionary researchers began to judge such movements on their own terms, thereby opening the way for the introduction of non-Western categories and standards. Some of the most influential works that have contributed to this reorientation have been based on experiences in Africa. A pioneering study is Bengt Sundkler's Bantu Prophets in South Africa (1948) . The conventional wisdom was that indig enous forms of Christianity in Africa, labeled variously as Zion ism, prophetism, separatism, or Independent Churches, were aberrant forms and must be rejected. Sundkler himself originally came to quite critical conclusions, but he later modified his interpretation in order to respect the essential Christian content of these indigenous movements. The fact that a respected Euro pean scholar took the phenomenon seriously had the effect of focusing scholarly attention on a hitherto neglected part of the Christian movement in Africa." This resulted in a major new field of investigation that intersects with various areas, including the phenomenology of religion, anthropology, sociology, history (secular and Christian), theology, and missiology.
From another angle, Roland Oliver's Missionary Factor in EastAfrica (1952) modeled a rethinking of the role of the mission ary in East Africa by placing the movement in its wider social and political context, with African actors taking important roles in the whole drama. Oliver set a new standard and demonstrated the value of an approach that moved away from institutional or promotional histories, which had characterized mission histori ography up to that time. " Oliver's study was soon augmented by the seminal work of missionary scholar John V. Taylor, The Croioth of the Church in Buganda (1958) . Taylor traced the emergence of the church among a particular people and attempted to take both the mis sionary and Baganda seriously, allowing for greater parity be tween traditional Western theology and emerging African theol ogy. Taylor was deeply impressed by the differences in percep tion that were honestly and sincerely held by both missionary and Baganda, which complicated communication. Taylor ob served, "It appears that there is an incalculable gap between the Gospel that is proclaimed and the Gospel that is heard, which has not always been taken into account in discussions about evange lism." From the beginning the missionaries had faithfully preached the sinful condition of man, the Atonement and the Saviourhood of Christ, the conversion of the individual through conscious repentance and faith, and the offer of sanctification through the Holy Spirit conditioned by the surrender of the believer's will. Yet the message which was received and implanted and upon which the church in Buganda was founded, was primarily news about the transcendent God. "Katonda," the unknown and scarcely heeded Creator, was proclaimed as the focus of all life, who yet lay beyond and above the closed unity of all existence.... It was as though the missionaries preached Paul's gospel to Corinth, but their converts heard Paul's sermon to the Athenians mingled with Isaiah's message to the city of jerusalem."
Despite this "miscommunication," a life-altering process was set in motion, and thousands of Baganda people responded over the next decades. Who would dare to say they did not hear the Gospel, even if what they apprehended was quite different from what the missionaries thought they were preaching? Was the message the Baganda heard any less valid than what the missionaries intended that they receive? The Baganda incar nated the Gospel in their culture as only insiders can do, and the result was that they now acclaimed Jesus Christ as Lord.
Is the Christian ecumeneimpoverished or enriched by such diversity in hearing the Gospel?" F. B. Welbourn contributed further to this shift in the focus of historical investigation from a strictly Eurocentric, unidirec tional approach to one of reciprocity and interaction with his study of Independent Churches in East Africa. "The purpose of this discussion," wrote Welbourn, "is to insist that African re sponse to missionary endeavour cannot be seen simply as a religious' response to a purely religious message."!' African cultures know no division between sacred and profane. The Ajayi and Ayandele rejected the assumption that mission-established churches were authentically African.
Johnson, a Sierra Leonean who served the church in Nigeria, who said in 1905, "Christianity is a religion intended for and is suitable for every Race and Tribe of people on the face of the Globe."!" They rejected the assumption made by the majority of scholars that mission-established churches were authentically African. (Indeed, Western scholars typically viewed mission related churches as the norm by which the Christianness of indigenous forms was to be judged.) Ajayi and Ayandele held that mission-founded churches "remain essentially imitations of their mothers in Europe and America."
Johnson's turn-of-the-century appeal was swamped by the rising tide of European imperialism and racism as well as the entrenched assumption that historical Christendom was the fountain of spiritual truth, authority, and normativity. Such Eurocentricism produced serious distortions of history. To take but one example, it screened out such factors as the role of indigenous Christians in the evangelization of their own peoples from the earliest stages of Christian witness. The role of cat echists, evangelists, and Bible women, as well as laypeople who used their professions as vehicles for Christian witness, has been largely unexplored, in part because of inadequate documenta tion, but more important because it has not been recognized by most historians. Yet without the national evangelizers, the story of Christian expansion in the modern era would have been quite different, if indeed there would be much of a story at all."
African historical and religious studies flourished in the 1960s and 1970s. Innovative research was promoted by scholars such as T. O. Ranger, J. F. A. Ajayi, and E. Mveng, who under stood the need to devise approaches geared to the particularities of Africa's historical and cultural realities. The integral role of religion in African cultural history was stressed."
What has been said thus far might leave the impression that we should be satisfied that African churches have gained the freedom to work out "their own salvation," unfettered by West ern conventions and prejudices. As Andrew Walls has reminded us, however, the dynamic growth of the church in Africa in the twentieth century is forging a new theological agenda for which there are no predetermined responses. Indeed, African theolo gians may well discover and "develop aspects of the biblical material which Western theology has left undeveloped simply because Western society was culturally unable to see them.i"? In the course of working out its theological response to African realities, the church in Africa will thereby stimulate and enrich the whole church.
These developments in relation to Africa have underscored the need for new ways of writing history. Sundkler recognized this as he reflected on the phenomenon of indigenous African churches. Whereas he had employed essentially a sociological approach in Bantu Prophets, three decades later in Zulu Zion (1976) he emphasized biography and story, a narrative approach. This change he attributed to a personal encounter:
For me, it all began ... in a weekday church service at Ceza, Zululand. There were some hymns, a few prayers, a short sermon. After the service, an old woman came up to me, the newly arrived missionary, and said, "Mfundisi, you noticed that I went out during the service? ... You announced hymn No. 156, and that hymn is too strong for me. I begin to shake. But since many years we are not allowed to shake in Church. So I had to walk away. I went to sit down under that tree, singing and shaking.
For Sundkler this was a defining moment. Through this woman's honest telling of her difficulties in conforming to the expectations of European-style worship, Sundkler was drawn into her dilemma. He saw that"the strait-jacket of White worship did not suit her. New forms for the faith had to be found." 18 Sundkler recognized the power of narrative to draw listeners and readers into the experience of indigenous Christians and to illuminate the larger story of the Christian faith as it takes root in the local context.
Parallel observations could as readily have been drawn from the experiences of the churches in Latin America and Asia. All point to the same conclusion: a self-assured Western Christendom could not be adapted to the cultures of Asia, Africa, and Latin America". The Christian faith itself requires that the message of the Gospel be incarnated in each cultural environment. Only in this way, and in spite of the risks of misrepresentation, can the April 1996 genius of the faith be preserved. Accordingly, the investigation and interpretation of this historical process cannot be executed faithfully when that process is confined to the assumptions and approaches of Western Christendom. The changed reality we have been describing means that the very form and ethos of the church has been substantially transformed as the result of its dispersion "to the uttermost parts of the world."
Initiatives Toward New Church Histories
The vision of Ajayi and Ayandele was broadly shared. Scholars in Asia, Africa, and Latin America increasingly insisted that histories of the church in their regions should be prepared by people whose roots were in those churches. Two notable efforts were organized almost simultaneously in 1973 for the purpose of preparing multivolume histories of the churches in two major regions: the Indian subcontinent and Latin America. Both projects
The form and ethos of the church has been transformed as the result of its dispersion "to the uttermost parts of the earth."
were designed to cover the entire history of Christianity in that region and therefore were to be ecumenical in their scope and execution.
Church History Association of India. In October 1973 the
Church History Association of India formed an editorial board and proposed a six-volume history of Christianity in India to be written by a team of scholars drawn from the Protestant, Roman Catholic, and Mar Thoma communities. The association recog nized that "the history of Christianity in India has hitherto often been treated as an eastward extension of western ecclesiastical history."!" This skewing resulted in one of two extremes. The history of the church was treated from an entirely internal and parochial viewpoint, or it was portrayed simply as a "foreign mission." Both of these extremes reinforced the notion that Christianity was alien to Indian soil. What was needed was history that located the church firmly in the Indian historical context.
The project set for itself a double task: to reevaluate existing materials and to conduct fresh research. The perspective adopted consisted of four dimensions: (1) the sociocultural, to demonstrate the integral relationship between Christianity and the wider Indian society; (2) the regional, out of consideration for substan tial regional or local social and cultural diversities within India; (3) the national, as the main framework for interpretation; and (4) the ecumenical, that is, Christianity as a whole, rather than one particular form of it. (Denominational distinctives were not to be ignored but were to be treated as secondary.) To date, four volumes in this series have been published.
LatinAmerican Project. In 1973 the Roman Catholic Bishops'
Council of Latin America authorized the founding of the Comisi6n de Estudios de Historia de la Iglesia en America Latina (CEHILA). This was conceived to be an "ecumenical effort on a regional level" that would "research church history from the perspective of the people evangelized as well as from that of the bishops, clergy and missionaries invol ved."20 CEHILA planned an eleven volume history of Christianity in Latin America written in Span ish by an ecumenical team headed by Enrique Dussel.
The five centuries of history of the church in Latin America have been marked by great inner tensions, since the church has been involved both in the process of conquest and in protest and resistance against it. In his general introduction to the composite volume, TheChurchin LatinAmerica,1492-1992, prepared for the five hundredth anniversary of Columbus's arrival in the Ameri cas, Enrique Dussel wrote:
The programme of the historical mission of the founder of Chris tianity is at the same time the mission or essence of the church. This programme was set out by Jesus when he unrolled the scroll containing the book of Isaiah (Luke 4:16-21).... If "bringing good news to the poor" was his specific historical purpose and that of his church, this must also be the absolute and primary criterion of a Christian interpretation of the history of that church-a scientific interpretation, certainly, but also Christian (based on faith)."
The work done to date by CEHILA is noteworthy for its analytical rigor and comprehensiveness. It reflects the critical dynamism unleashed within the Latin American churches in the years since 1968 and the emergence of liberation theology. 
Ecumenical efforts.

Writing Global Church History
The writing of authentic non-Wes tern church history does not by itself fulfill the vision of a global church history. What I have been arguing implicitly so far I now wish to make explicit: each of these encouraging developments over the last fifty years has made an important contribution but is only a partial corrective. We now must aim to conceptualize and produce a truly global history of the church. As we proceed, we must assure that our efforts incorporate certain essential characteristics, and we must also overcome long-standing obstacles.
Theburdenof thepast. In spite of the ferment and innovations in the study of Christian history over the past several decades, the undertow of tradition remains strong. In the West, for example, church histories continue to be written and taught with little serious attention to what today is the majority church, that is, the church outside Western Christendom." This attitudinal and conceptual barrier is linked to another one, namely, the in grained bias against mission. Despite the fact that mission has brought about a sea change in Christian reality since 1800, mission is treated with diffidence, if not neglected outright, by many Christians. This makes the task of historical interpretation even more important, for the future of the church is inseparable from the mission dynamic. Where mission consciousness is extinguished, the church dies. global histo ry is to approach it as intercultural history. Such an approach will avoid pr ivileging an yone member or grou p . Regional exp ressions of Christian faith must be granted parity and be understood on their own terms in order that the in tegrity of th e whole mi ght be demonstrated. In working out this perspective we w ill confront de epl y ingrained habits of heart and mind. We are impelled toward this ideal, however, precisely out of a desire to tell the history of the Christian mo vement as truthfully as po ssible. Every account that parochializes the history of the church suppresses the full truth. We need , then, mod els and method ologies that will help us to elucidate the truth of the w hole.
We have noted a cluster of ins ights ar riv ed at by thou ghtful mission ari es, social scientists, and historians conc erning inter cultural communica tion and relati onship. Leenh ard t used the term "acculturation in two d irection s"; Fairb ank spo ke of "cul tural stimulus and response in both d irections." Ano the r term that has been employe d effectively is "translation.' ?" The trans lati on mod el is instructive . No one can translat e into a lan guage that is not one's mother tongu e indep endent of native spe akers. Even the most gifted linguist still remains dep endent on mother ton gu e informants. This fact becomes especially critic al when on e enters the realm of religiou s faith, as wa s illu strated by John V.Tay lor in his investiga tion of the church in Buganda. The onl y recourse is to ad m it one's dep endence and as k for help. Even th ou gh a translat or may not be fully aware of such dep endenc e, translation cannot proceed w ithout continual assistan ce. Each time the translator as ks "Wha t does thi s mean ?" a concess ion ha s been mad e to the autho rity of the nat ive spea ker. To th at extent power has been extende d to the other. The only way forward is to accep t a relati on ship of parity, recip rocity, and mutual d ep en den ce.
Those who arg ue for th is as a sound ap proach to in tercul tural relati on ship and communication point out that th is kind of int erch ange lead s to the relativizing of the translator's control of the message. Ult imately, the host pe ople decide how much of the message they will accept and in what forms . Tha t is, they determine how it wi ll be contex tualize d, as d id the Baganda. A stance of expec tant recip rocity will p rovide a star ting point for break ing free of the stero ty pes that have gove rne d historical research and writing in the past.
A modelfor intercultural history. Paul A. Cohen has given us a p rovocative and illumina ting investi gati on of how the history of China has been written over the past 150 yea rs. He recom mends that a "China-centered ap proa ch" be ad opted in the fut ur e, following four basic pr inc iples. H is su ggestions can read ily be adapted to our ques t for a mod el for w ritin g global ch urc h history.
1. Chine se history begins in China rather th an in the West.
Cohen therefore insists, insofar as possible, on interna l (Chinese) ra the r than externa l (Wes tern) crit eria as the basis " for de termining whatis histor ically significant in the Chines e past. " Ap plying thi s requirement to global church history mean s that we mu st reject Western Christendom as the sta rting point. 2. Cohe n also main tains that China's histor y must be ap proached "horizon tally" in terms of d iscrete units-re gions, provinces, pr efectures, cities-so as to sho w that pow er flows in multiple d irection s. Ap plying this persp ec tive to globa l church histor y mean s recogni zing the parity between the local and the global. The writin g of church histor y is a search for understanding the life and growth of the church in time and space th rough out the world, which requires that each local, regional, or national unit of the church recogni ze th at it is incomplet e in and of itself. 3. Cohen 's p roposal iden tifies d iscrete lev els of Chinese soci ety and encourages the writing of history that is accessible to the w ider populace. Applyin g this point to glob al ch urch history w ill involve w riting on vari ou s levels and making effective use of the media so that the fina l product serves the whole people, not only the specialists. 4. Finall y, Cohen's approach embraces "theor ies, method ologies, and techniques develop ed " in othe r d isciplines and integrate s them into histor ical analysis. The social sciences, for example, put to goo d use such tools as narra tive and social history. So too will globa l church histor y find social histor y and narrative to be important build ing blocks."
Marks of a global church history.
Wh at criteria may we use to determine w he ther we are moving toward our ideal of a histor y that is truly global in spirit and in subs ta nce? Fou r marks see m to me to be essential:
1. Global church hist ory will enable adherents from diverse backgrounds to embrace the larger story as "our histor y" becau se it clar ifies their ide ntity as members of a com mon-thou gh cuItu rally variegated-exper ience ove r time. 2. Global church histor y will recogni ze th e local to be essen tial to the globa l; there is no global apart from the local. 3. Global church histor y w ill recogni ze the pow er of nar rati ve and social histor y to create a uni versall y mean ingful story . The globa l dimen sion will rem ain abstract and di stant until it is gro unded in nar rative. 4. Globa l church history w ill illuminate the meaning of the churc h precisely in its capacity to incarnate the life of God as revealed in Jesu s Christ amo ng all peopl es in all pl aces and in all times. Global church histor y will celebrate cu l tural authe nticity combined with ecclesial unity.
These principles cons titute a cha llenge of the high est degree. The ir implications, w hich will d oubtless becom e clear er in th e process of moving forward , are likely to p rove com plex and
The people of Christ can no longer afford to live in the era of Western or any other parochialism.
provocati ve. Wha t is alrea dy clear is that the peopl e of Christ can no lon ger afford to live in the era of Western or an y other parochialism. As w e enter the thi rd millennium since the birth of Christ, it is a whole new world; the Gosp el is now incarnated in virtually every peopl e and ton gue. The new reality of the Ch ris tian community can be fully ap preciated only from a global persp ective. T he major mission boards of the nineteenth century received numerous letters from women who were ready to be sent to the "uttermost parts" for the Gospel. Until after the Civil War, however, the boards turned down the great majority of the single women who applied. Some were encouraged to find a spouse and reapply; some mysteriously found a man with a similar vocational disposition calling at their door; others were pointed in a new direction-west. Between 1815 and 1865, Prot estant mission boards appointed over five hundred women (nearly half of whom were single) to labor in the West and South among Native Americans.' As noted by R. Pierce Beaver, "Strangely, it was easier for young women to get an appointment to the American Indian Mission [than overseas]. It seems never to have occurred to the directors of the mission boards that the Indian mission might exact a far heavier toll in wrecked health and death than overseas service."? Thus, single women who were denied appointment to stations like India or Ceylon were cheerfully recruited and sent to the western territories.
The three mission boards with the largest number of female missionaries working with American Indians during this time period were the American Board of Commissioners for Foreign Missions (ABCFM; nondenominational but composed primarily of Congregationalists and New School Presbyterians), the Pres byterian Board of Foreign Missions (Old School), and the Baptist Triennial Convention (after 1846, the American Baptist Mission ary Union). Although records and correspondence were more carefully maintained in the postwar period, large numbers of letters are extant from the time before the war, providing the reader with a window into the world of nineteenth-century evangelical women and a glimpse at the factors that played a role in motivating women's missionary service.
"If I can only be useful"
In reading the letters of application sent to the mission boards, one is struck by the likely validity of the primary impulse enumerated by the women. Although a number of motivations seem to have driven the applicants, many of the letters share a common refrain. The women, above all else, wanted to be useful. "011., I do want to spend a useful life, and in whatever part of the world I may labor I hope I will be the weak instrument in our Heavenly Father's hands of doing some little good,"? wrote Hortense Cogan to the Presbyterian Board. Chloe Bigelow of the ABCFM similarly noted, "I desire to give myself entirely away to the service of my Master and spend my days in His service. I am willing to go anywhere if I can only be useful."! Some of the missionary hopefuls had apparently been frus trated by inadequate opportunities "to do good" in their homes back east. In her application to the Baptist Board, for example, Harriet Morse lamented, "I do nothing from Monday morning til Saturday evening for God, for the good of souls."? C. B.Downing, a Presbyterian, was likewise troubled when she was forced to leave the Cherokee Mission at the beginning of the Civil War. She
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College, Georgetown, Kentucky. dreaded a long stay back home. "Will you not pray for me," she wrote the board secretary, "that the Lord will give me something to do in His vineyard whether in Vermont or on mission ground.
It rna tters not to me if I can only feel that I am living for the Savior. Now, day after day passes-and I am doing nothing 'worth the doing.' "6 It is interesting to note the resounding cry for a useful life that arose from these women in the early to mid nineteenth century. The leaders of the Second Great Awakening called their adher ents to an active faith. Many Protestant evangelical women heard and responded. Some were not content with being domestically useful-making their homes"abodes of order and purity"?-but rather wanted to be useful in securing order and purity for the world. This desire was bolstered and perhaps, in some cases, initiated by the rhetoric of the female seminaries where the missionary women frequently trained. With "ritual regularity," the publications of the seminaries advertised that their purpose was to "prepare women for usefulness.:"
There were a number of options available to the evangeli cally motivated woman. The Sunday school movement, temper ance movement, and local mission societies, among others, pro vided opportunities for women to put their hand of faith to the plow." Often, missionary candidates, or those writing in support of their candidacy, would mention previous involvement in such volunteer causes or in general acts of benevolence. In support of Elizabeth Backus, for instance, one reference noted, "She has been for years performing missionary labor in every neighbor hood where she has lived."!"
Yet, for these women the growing opportunities for chari table endeavors in their own communities would not adequately feed the fire of zeal that burned within them. The desire to be more useful seemed to drive them forward. Some clearly felt trapped by the fetters of "woman's sphere" and perhaps hoped to escape them by a move to Indian Territory. In a testimonial letter regarding Marcia Colton, an ABCFM candidate, her pastor wrote, "She has great self-confidence and would as soon address a public assembly of men as one of women and indeed at one time she made some little disturbance in my parish, by insisting upon Missionary life in the nineteenth century offered women opportunity for professional fulfillment.
her right to address the brethren of the church and admonish them of their duty."!' Among the American Indians, perhaps, Colton dreamed of speaking more freely.
The missionary life also offered women an opportunity to be professionally useful. Especially for the single women, whose efforts to develop autonomy were more dependent on vocational identity, the commitment to missionary work may have been particularly attractive. Given that there were few openings for women in religious occupations in the United States," the mis 58 sionary enterprise provided a vocational option for those who longed to have a productive Christian existence and who were also anxious to establish an identity separate from their fami lies. 13 For a few, the desire for greater usefulness reflected a second step of faith, a deepening of their commitment to God. Lucretia Purchase described her second experience of grace in this way. "I was not fill [sic] with inexpressible joy, but a most ardent desire to do something for God. The world with all its charms faded from my view and nothing appeared essential but the spread of the Gospel and the security of immortal souls from death. I desired in some way to be active and useful in this glorious cause.":" Susan Thompson, a fellow Baptist and contemporary of Purchase, similarly experienced a religious renewal that drove her to seek a more active involvement in missions. Following a near-fatal illness, Thompson became consumed with the need of "pagans" for the "word of life" and of her duty to provide this word. "Almost continually," Thompson's mind was "forced to inquire, 'Have I done all which duty and conscience require in this cause? Are frequent prayers and small contributions all that I can possibly perform? Shall I spend a life of ease and compara tive uselessness when thousands and millions of heathen chil dren, even in America, are rising to manhood as ignorant of the God who made them and the eternity to which they are hastening as the beasts of the field which afford them sustenance?' " Thompson answered her questions before they were asked and soon sought missionary appointment."
Lois Hall believed that serving as a missionary would give evidence of her true commitment to God. "Since the recent revival in this place, I think I have felt an earnest desire to be wholly the Lord's, and when this subject [missions] was pre sented, it seemed to me that it was designed to test the sincerity of my consecration." Hall had been converted some time earlier but had had no "seasons of deep anxiety and distressing convic tions of sin that many others speak of." Thus, she perhaps welcomed an opportunity to do something that gave visible evidence of her faith."
JJI have a call"
Some women spoke more specifically of a direct calling into mission involvement. In seeking appointment by the ABCFM, Hannah Moore wrote, "I think if I am not greatly deceived, I have a call from a higher power than any earthly tribunal, to engage heart and hand in the work of the Mission, to carry the glad news of salvation to the benighted heathen who are perishing for lack of knowledge."17 Lois Hall similarly proclaimed, "If I mistake not, God has led me by His Providence and by His Spirit to see that it is my duty to enter the field opened before me. There is nothing left for me therefore but to obey."ls Naomi Diament of the Presbyterian mission explained her calling in this way to the corresponding secretary: "You would probably like to know how I feel in the Indian country, as you didn't think I looked much like going among Indians. I don't wonder that you didn't think me a suitable person to come out here, for I wonder how I ever came here. The only answer I can give is that Providence sent me, for if He had not I should never have come."!"
The personal and subjective nature of the experience of divine calling makes it difficult to know how the women recog nized this direct instruction from above. The extant letters of the women, however, bring some light to the matter. Eleanor Macomber believed God had"imprinted desires" in her heart for the salvation of the heathen. Sue McBeth saw God's hand in the circumstances that came together to excite her to the idea of missions and to carry her to the field. Still others heard the call of God in voices that sounded peculiarly like those of men. Mary Dix Gray of the Oregon Mission recalled that she had prayed daily for many years that God would show her what he wanted her to do. When William Gray, a complete stranger at the time, came to her and asked her to marry him and go with him to Oregon as one of a "little band of self-denying missionaries," she could not refuse, for she heard his proposal as the call of the Lord."
Gray's experience was much like that of Laura Sheldon, a young single teacher. When Asher Wright, an ABCFM mission ary who worked among the Seneca Indians, lost his wife of one year, a minister friend recommended Sheldon as a replacement. Wright wrote Sheldon, whom he had never seen, making pro posals to that end. Sheldon responded: "As regards the mission ary enterprise I must say I have always taken a lively interest in all its concerns. I have thought of devoting myself to that object ever since I was a child, but as no opportunity has yet offered and no special providence has yet pointed plainly the path of duty, I have often almost concluded that God had nothing for me to do in heathen lands and that my sphere of usefulness was evidently elsewhere." Wright's proposal of marriage and missions, how ever, was soon accepted as providential "pointing," and the couple met, married, and departed for a long work among the Seneca and Cattaraugus Indians in western New York." It is Women often referred to the cause of Christ that made it every person's duty to share the Gospel. unclear how many missionary wives joined Sheldon and Gray in viewing their fiance's proposal as providential direction. It was extremely common, however, for couples to marry and leave within thirty days for their mission assignment." For the female side of those couples, the marriage and missions decisions were thus united. 23 Although most of the women did not mention a specific call to missionary service in their letters, they often referred more broadly to the general cause of Christ that made it every person's duty to make known his salvation. Frequently, they spoke of being in the "path of duty" or of responding to the "call of duty."24 While the missionaries filled their letters with biblical phrases and allusions, they made no direct references to the Great Commission at the conclusion of Matthew's gospel. Some of the women, however, did speak of their motivation for mis sions as rising primarily out of the command of Christ. Eliza Hart Spalding of the Oregon Mission described this motive to her sister: "For this object I wish to exert my powers and spend my strength. The command of our Saviour, and the earnest desire of the heathen for the gospel, are sufficient to prompt us to cheer fully take our commission from the bleeding hand of the friend of sinners, and go to the heathen.?" Although Spalding had not heard the voice of God personally, she believed she was respond ing to God's call to all those who followed him.
In many cases, the missionaries looked to the mission boards for confirmation of their sense of divine direction. Trusting that April 1996 God was in control of the mission boards, many would verbalize confidence that the boards or their secretaries would make the decisions tha t reflected the will of Providence. Elizabeth Hancock thus wrote, "I have prayed that the answer I receive from the Board may be God's answer.'?" Nancy Thompson similarly wrote, "I do not consider impressions or a predilection for an employment a sure criterion of duty; but wish to submit my desires and future destiny in this respect to the Board, praying that they may have that wisdom from above, which is profitable to direct. "27 In the same spirit, Chloe Bigelow, who was originally turned down as an ABCFM missionary to the Cherokee, ac cepted her rejection as being "ordered by Providence.":"
Lost Souls, Distant Goals, and Guilt
Another primary motivating factor in the women's determina tion to go to the Indians was their concern for the Indians' ultimate spiritual well-being. Regardless of their denomination, the women uniformly expressed a belief in the eternal happiness of the Christian and the eternal damnation that awaited the heathen. Elizabeth Morse was constrained to serve the Indians by thoughts of "the deplorable condition of a deathless soul without the gospel."29 For Lucretia Purchase, who was engulfed in an internal debate regarding her potential involvement in the missionary enterprise, the plight of the Indian soul was the conclusive evidence that she should indeed head missionward. "I spent much time in revolving the matter in my mind when I was powerfully struck with the idea that whilst I was raising and surmounting imaginary obstacles, many precious souls were perishing for lack of wisdom and suffering for that instruction which through the blessing of God I might be enabled to give them. Here I came to a decision, and after much deliberation offered myself to the Board of Missions.T"
A desire for usefulness, a sense of calling, and a concern for the souls of the heathen were the primary motivating factors mentioned by the missionary candidates. Although occurring
Readers'Response
To the Editor:
I wish to respond to the exchange between Stanley Skreslet and Clifton Kirkpatrick about "Partnership" (July 1995). The real issue here, and it is extremely important, is the defin ition of "authority" in regard to mission work. Unfortunately, although Skreslet seeks to reinvest the missionary with bibli cal authority (he says that mission theology and practice in the Presbyterian Church [USA] "guts the missionary program of Paul and the apostolic church altogether," because "partner ship" has been substituted for biblical authority), it seems what he really wants is the kind of authority that character ized so much established Western mission work during the colonial era. True biblical authority is that of Christ, who says, "You know that the rulers of the Gentiles lord it over them.... It will not be so among you" (Matt. 20:25-26) , reiterated by Paul (e.g., 1 Corinthians 1).
Robert R. von Oeyen, Jr.
Missionary Associate, Graduate School of World Mission Presbyterian College and Theological Seminary Seoul, Republic of Korea
Author's Reply:
Robert von Oeyen, [r., mistakenly perceives a concealed mo tive in my essay on methodology. It is not ll1ywish to dust off and reintroduce discredited notions of missionary superior ity. Nor do I seek to reinstate the colonialist order in mission practice. What I "really want" is to encourage ecumenically engaged Christians to distinguish carefully between the means and ends of mission and to be forthright about the basis on which we choose our mission partners. I continue to believe that partnership will playa crucial role in our theology of mission and that passages like Matt. 20:25-26 will need to be raised again and again as we evaluate the appropriateness of our words and deeds done in Christ's name. That said, it still remains for Presbyterians and others to clarify anew what we hold to be the primary aims of mission, if we are to work through the crisis of uncertainty that marks conciliar thinking about mission today.
Stanley H. Skreslet
Missionary in residence ioith the Synod of Lincoln Trails of the Presbyterian Church (USA), Chall1paign, Illinois, tohile on leave [rom the Evangelical Theological Seminaru in Cairo, Egypt
I appreciate David Barrett's desire to apply statistics to mis sion in order to understand trends and to facilitate better planning ("Count the Worshipers!" October 1995). Yet, I am afraid this article does little to inspire one to join Barrett in "missiometrics." The basis of my problems is not a belief that counting numbers is inappropriate in Christian ministry. Rather, the major obstacle for me was the way in which the author developed and supported his arguments.
Barrett incorporated etymological arguments that were irrelevant to the point he was arguing. For example, the assertion that the English word "count" comes from the Latin compuiare, "to compute," is irrelevant to understanding the instruction to "count the worshipers" in Revelation 11:1 (p. 154). Similarly, Barrett's argument built around f.lu8rrtlls (p. 157) is an unfortunate admixture of Greek and English word etymologies.
A closely related concern is Barrett's observation of the ways in which English has used the Greek word IlEtplKOS, a word that he tells us never occurs in the Greek Bible (p. 156). The fact that English has used it in compound words like "thermometer," "optometry" and "psychometrics" is an in 60 less frequently, the women also named other motivations that drew them more specifically to the American Indians. Among these was a sense of secondhand guilt regarding the treatment of American Indians by the whites that had preceded them onto the Indian's land. In a journal written for her mother, Sue McBeth recorded her feelings as she began her work among the Choctaw Indians. She recalled sitting on rocks jutting out of the Ohio River during her childhood, "rocks covered with hieroglyphics traced by Indians when their tribes possessed the land.
[I] felt such sorrow for the vanished race and thought that if God spared me to be a woman I would go to the handful that remained and tell them of Jesus and show them the way to a home from which they could never be driven OUt."3I Similarly, Delight Sargent wanted to teach the Indians, "not only because my Redeemer bids me do good and communicate, but because many of my people have done them continual injury.":"
A small but interesting minority of the women mentioned an additional motivation for serving as missionaries to the Indians.
They hoped to prove themselves an10ng the Indians so that they would be considered worthy of being sent overseas. Sue McBeth, for example, was sent to the Choctaw Indians by the Presbyterian Board, but at every opportunity she reminded the board of her desire to go overseas. Shortly after her arrival, she wrote, "If I am very good and work hard here and am given life and strength sufficient and can find a good substitute here, would you send me to Syria-Japan-China or some of those Eastern fields. I am contented to spend my life here-if need be-if not-I can find missionary work to do wherever I am. I only mention this here so that if you need such services as mine in the East-you will know where to send." Six months later McBeth spoke of her improved health, noting, "I hope soon to be strong enough (Deo valente) to go to Syria!" Within a few months, the offer was repeated a third time."
Beyond those motivations the women recognized as central to their decision to work among the Indians, other factors had an impact upon their decision. These primarily revolved around teresting study of morphology. It is, however, irrelevant in establishing a Scriptural basis for "missiometrics."
Barrett's observation that 30 of the 76 verbs he listed are single-word programming commands is an interesting acci dent of history. That degree of overlap does not, however, bear any "vast significance for communication of the relevance of the Bible in today's world" (p. 156). It merely demonstrates that those words happen to be useful mathematical expres sions.
Finally, Table 1 , "Twenty-three Key English Biblical 11n
peratives Delineating the Science of Missiometrics" [emphasis added], is unconvincing for several reasons. I will give only two examples of the methodological problems I have with it. First, the words cited are not always imperatives, as implied by the title (e.g., Add in Acts 2:41, 47). Second, while "write" in Luke 16:7 is imperative, it occurs within a parable about using "worldly wealth to gain friends for yourselves" (v. 9), not about any form of metrics.
Arden G. Sanders
SUl111ner Institute of Linguistics Papua Neu: Guinea
I was a little surprised that the January issue, "To Evangelize or Proselytize?" excellent as it was, should have focused so largely on "sheep-stealing"-the attempt, whether successful or not, to win adherents to one church or denomination from among the members of another. It would be a pity if this were taken to be the dominant or only meaning of proselytism. I was reminded of an address given by A. G. We all praise as 1/ evangelization" the manner of converting of which we approve, and condemn as "proselytism" the manner of convert-winning of which we disapprove.... But while both of them are thus alike in this, that they issue in convert-winning, personally, I believe that they are quite different things. Evangelization is a manifestation of the religious instinct: proselytism, a manifestation of the herd instinct. This is not to say that proselytism is necessar ily or intrinsically wrong, but only that it is not religious. In its worst form, proselytism is the effort to get men to join our party because it is ours. In its best form, it is the effort to get men to join our party because we ourselves believe it to be the right party. Evangelization, on the other hand, is the effort to bring men to the feet of our Divine Master, leaving it to him to tell them whether to join our party, or some other party, or no party at all.
Hogg went on to say that the evangelist might be in a dangerous situation. We all wish to communicate what we have found of truth and good, but in the process we may persuade ourselves that there is nothing more to be discovered or achieved.
And so into our effort to teach and to benefit others there creeps something of domination and arrogance. We begin to feel that if only they learn to believe as we do, and to experience what we experience-in other words, if only they will join our party, they will have reached the goal. But this is just the kind of proselytism that our Lord condemned.
Eric J. Sharpe
University of Sydney Sydney, Australia familial and social relationships. Although individually"called," women often were appointed in conjunction with a family mem ber or close friend. Of those women sent out by the Presbyterian Board, one out of every six of the single women was to work alongside a relative or friend." A collection of short biographies of the missionaries serving the ABCFM similarly reveals that at least 20 of its 144 single female appointees accompanied a father, sister, or brother to the mission.
Beyond those who had the immediate support of family members as colaborers, some had the encouragement of siblings who were involved in the worldwide missionary endeavor. Sarah White Smith, one of the early members of the Oregon Mission, had an older sister who was appointed to a mission in Singapore four years before Sarah's appointment. Martha Fuller ton of the Presbyterian Board had a sister in India. Esther Smith Dunbar, similarly, had a sister who was sent by the ABCFM to Bombay."
Release from family connections and responsibilities, most notably through death, apparently propelled other women onto the mission field. One in every seven women whose offers of service to the ABCFM were accepted mentioned the death of a family member as one of the "providential" occurrences leading to their application." Lois Hall, for example, noted that both of her parents were dead. Even her ties to her childhood home had become weak, she reported. "Tis not my home now, the world is my home. God is my father and every man my brother."37 Although the link between the death and the mission decision was not always discussed, some of the women were clearly responsible for caring for or providing for their ailing parents until their death or recovery. Furthermore, some women, like Theresa Bissell, had been confined to their homes by parents who were unwilling for their daughters to go west, hoping instead that they would marry and settle in their backyard. For such women, death loosed the chain that bound them to their horne."
Other women had married men who did not share their missionary interest, thus limiting their involvement in missions to the "home front." Such was the case for Ann Dana, whose husband was a physician. According to Dana, she had wanted to serve as a missionary for many years, "but Providential circum stances have prevented." Upon the death of her husband, "Provi dential circumstances" made mission work possible."
For those whose parents were living, relational responsibili ties and commitments were germane to the women's decisions to seek missionary appointments. Most did not apply until they were convinced that any family needs would be supplied in their absence. Furthermore, most first procured their parents' accep tance, if not approval, of their decision. The family's affirmation was viewed as a further sign of providential calling.
The External Call
Regardless of the specific motives mentioned or unmentioned by the women, it is evident that few would have applied to the mission boards had they not first heard or read an appeal for mission involvement. For many, this came through a representa tive of a mission board. Often, upon hearing an appeal from a mission recruiter visiting their local church, the women would "remember" their previous interest in the missionary enterprise or the Indians and respond to the agent's urging." One woman, Mary Choate, heard and responded to a secondhand appeal for missions when her pastor read a letter to his congregation from David Greene, the corresponding secretary for the ABCFM. The pastor remarked that the letter ought to be considered a call from the Lord for missionary helpers. Evidently for Choate, it was received as just that." School principals and ministers also pro posed the possibility of the mission professions to likely pros pects. Other women responded to proposals made by missionar ies. Often, missionaries would recruit assistants while visiting the States. Elizabeth Gookin reported that since her conversion she had been deeply interested in the perishing heathen, "but it was not until the appeal was made by the toil worn and ex hausted laborers in the Indian field" that she decided to devote herself to the Indians." Perhaps some women felt more at ease going west when they knew something about those with whom they would be laboring. In any case, it was not uncommon for a vacationing missionary to return with extra laborers."
Finally, some women responded to the explicit and implicit appeals made in missionary biographies. Maria Arms thought that her reading of missionary biographies gave her "a sort of romantic wish to be a missionary." Similarly, Harriet Morse decided to go to the heathen, in part as a result of reading the memoirs of Ann Judson, a greatly admired Baptist missionary to Burma. Together with other motivations and appeals, these heroic tales "formed and increased the latent flame" of zeal for the missionary cause."
Whether through a direct, personal sense of calling, a recog nition of the universal call of God, or a belief in a providential arrangement of circumstances, nearly all of the single women who served as missionaries to the American Indians saw their work as a God-ordained act. This understanding empowered them to postpone (or forfeit) marriage plans, to make dangerous journeys to Indian Territory, and to face a substantially height ened rate of mortality. Ultimately, it allowed the women to view themselves as "accountable to a higher authority" and thus freed them, to a degree, from the significant boundaries that otherwise constrained their lives as nineteenth-century evangelical women. 
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The Namirembe Cathedral Drum, Kampala, Uganda, ca. 1900, b y C. W. Hattersley, missionary photographer a nd bui lt by Africa ns. He sta nd s o n a pl atform , bea ting a lar ge d ru m . Nea r him is a n ot ice, or rea di ng sheet, a re m ind er of the Bagand a pas sion for lite racy, w hic h a l mos t overwhel med th e mis sionaries. To the European obs erver, un famil ia r w ith East Afri ca, the young ma n's app a rel suggests a n ecc lesia l s ur p lice. Sub limina lly per h ap s it s uggests the whi te robes of the n ewl y bap tized of ea rly ch ur ch tradition. It is, in fact a kanzu . Th is ga r men t was introduced by the Arabs and , de sp ite its Isla mic asso cia tions , was favo red by th e missionaries as the most suitab le ga rb for conver ts, pr eferab le to both the na tive b a rk clo th , w hich was co n s idered unhygien ic, an d to Eur ope an cloth ing . " N o th in g, " s a id Bish o p A lfre d T u c ke r, " co u ld b e more seemly."? Th e drum does not fea ture in most publish ed ac cou n ts of the bu ild ing and consec ra tion of the ca thedral, J. D. Mu llins te lls us , "The coun t was written fo r the nati ves of Ugand a as a descri ption of th e jou rn ey and wha t was see n on it, and ev eryt hi ng is d escribe d fro m an en tirely na tive poi nt of view and not with the id ea of a ny tran sla tion int o English. The book sim ply shows w hat im p ress ions the vis itor s gained during th eir visit; so me of the impressions a re ob viou sly false ones ... but I ha ve not a ttem p ted to rec tify such th ings as I think th ey add to th e cha rm of the book. ' In p acka ging Mukasa's acco un t for a British read e rsh ip , Millar chose to illus tra te the book not w ith the photogr aphs th at had been tak en of the Uga ndans in Eng land but wi th eig ht photographs of Uga nda by a CMS m ission ary, M r. C. W . Hattersley. The most striking of these, reprod uce d h ere, co m b ines exo tic an d Ch rist ian e lemen ts in s uch a way th at it ca n be sa id to enca ps ula te th e Baga nd a story . An unknown yo u th, w ear ing a white garme n t, stan ds in Narnirem be Ca thedra l, Kampal a, a church d esign ed by Europea ns fo r a n Africa n con te xt
Terry Barringer has worked with the Royal Commonwealth Society Library since 1980 llnd accompanied it all its transfer to Cambridge University Library ill 1993.
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Rev . H enry Wright Dutil has giv en the Cat hedra l a hu ge d rum, 5 ft. h igh, w ho se boom ing so und carr ies an im me nse di stance. The drum is not on ly effective as a ch u rch be ll, but far more in kee pi ng w ith nati on al customs."
Henry Wri ght Duta (d . 1913) w as one of th e first Baga nda converts, bap tized a t Za nz ibar in 1882. Na rrow ly esca pi ng martyrd om in 1885, he su rvi ve d to be co mmissioned as a lay eva ng elist by Tu cke r in 1891. li e was or da ined d eacon in 1893, on e of the firs t group of native clerg y, and pries t in 1896. H e was Ge urge L. Pilkingt on 's chid assista nt in his translati on work an d played a m ajo r p ar t in the p roducti on of the Luganda Bible:
O ne lon gs to know more abo ut the drum . Was it made specia lly for the ca the d ral, or did it h ave a pre-Christ ian past? If th e la tter, for w ha t purposes h ad it been used ?
Drums in Pre-Christian Uganda
Drums p lay ed a g rea t part ill the life of th e pr e-Chr istia n Bagand a an d ga ve m any prove rbs and id ioms to their lan gu age. with the ritual of the court of the Baganda king. For example, when the Kabaka ("king") presented a chief with any office, he would give him a drum, and the man so invested would be said to have "eaten" the drum. Other drums were associated with lesser chiefs, clans, and local shrines. Apart from these special drums, any individual might own one. Drums were widely used to accompany singing and dancing and to announce news. In the words of John Roscoe, the drum "had its place in the most solemn and in the most joyous ceremonies of the na tion." The N amirembe Cathedral drum is reminiscent of the royal drums described by Roscoe:
The drums were made from hollowed-out tree trunks encased in cow hide; only one end of the drum was beaten upon, and that was always kept uppermost. Some of the drums were beautifully decorated with cowry-shells or beads. It was the rule to suspend them on posts slightly raised from the ground so as to get the full benefit of the sound, and the man stood over the drum with two short sticks for beating it." Given that drums were so closely linked to traditional shrines and the life of a royal court, where human life was held cheap, and that they usually contained fetishes, it seems surprising that the missionaries and converts were willing to countenance their use in Christian contexts. It is not clear from the sources whether
Exotic and Christian elements
in the photograph combine so as to encapsulate the Baganda story.
the new use of drums arose because of Baganda pressure or whether because of deliberate missionary adoption.
Over the years drums lost much of their importance. Allan J. Lush, writing in 1935, reports that although drums were still used, the majority of young Baganda were ignorant about their names and history. He attributes this to the end of despotic rule and the adoption of Western ideas." Henry Wright Duta's drum, re-covered more than once, is still kept in the drum-house at Namirembe and used on special occasions. It is not normally used to summon people to church; that is done, Wes tern-sty Ie,by bell?
In Uganda's Katikiro in England the photograph is used to illustrate a particular point in Mukasa's text. One of his recurring themes is admiration of the technological feats of the British, "the cleverness of the English which is never-ending," and he struggles to describe these wonders in ways intelligible to his fellow Baganda. He uses a biblical analogy to describe his difficulty. "The things of the Europeans are always amazing; and I thought to myself that if we were always wondering at these things which we saw while we were still on the way we should be like the Apostle of our Lord who was called St. John the Evangelist, who when he saw the wonders of God, which he had never seen before; and when he wrote them down in his book he had just to compare them to the earthly things they knew, though they were not really like them.:" However, unlike the apostle, Mukasa could call photogra phy to his aid. The first marvel he encountered was the steamer that took the Katikiro's party from Mombasa to Aden:
Let me tell you about it. Its height is twice as great as that of Silasi April 1996
Mugwanya's house.... With what can you compare a seven stories ship? It is as wide as Ham Mukasa's brick house ... the masts are as big round as the Katikiro's drum ... the length is one and a half times that of Namirembe Cathedral, the great tube out of which the smoke comes is as large or larger than the largest drum in Namirembe Cathedral."
Backing the opposite page in Millar's edition is the photograph that is reproduced here, with Mukasa's comparison to the drum as caption.
We are accustomed to the idea that missionary supporters in England were fascinated and influenced by visual images from the mission field. It is less usual to be able to observe the reactions of Africans to these images. Mukasa describes a visit to Herbert Samuel in London:
He took many photographs of our country and of different kinds of people, peasants and chiefs and of the king and of the old kind of houses which are being done away with at the present time and of our different styles of clothing.... After dinner he showed us a great many photographs from Uganda and the neighbouring countries.'?
Later Mukasa visited the Millars, and "Mr. Millar showed us a great many photographs of people in our country."!'
The Katikiro and Mukasa obviously relished the many op portunities to have their own photographs taken. They were photographed with British army officers" and at the headquar ters of the Mill Hill Fathers." Photographs were taken at the door of the Houses of Parliament!' and at Crewe with a railway engine." On the return journey to Uganda, Mukasa had further opportunities to indulge his passion for photographs. On a visit to Mombasa prison, Mukasa was particularly struck by photo graphs of the prisoners "which were very well taken." He went on to commend the prison administration's use of photography:
They register the prisoners very cleverly; they first take photo graphs of them and then write down the height of each man and the size of his chest, and his colour, and his offense, and the length of his imprisonment, and the place he comes from and his name and religion. All this they do to remind themselves about each man, so that when he commits another offense it is always known what he is like in every respect. I thoroughly approved of this, because it teaches us a spiritual lesson. If we men have the wisdom to mark criminals who offend against our human laws, how will it be with the creator of heaven and earth?" Back in Buganda, the travelers were besieged by people wanting to hear about their experiences. "We had no rest by day or night; some people went to the Katikiro, others came to me, all wanting very much to learn all about England; and I showed them ... the photographs which had been taken of us while we were in England and the pictures of the king's coronation.?" It would be good to know if these photographs survive. But while we may regret that Millar did not share them with the British public, there is no doubt about the quality and interest of the photographs by Hattersley that he used instead.
Hattersley the Missionary Photographer
Charles William Hattersley (1866-1934) , despite the influence of his books and photographs and his major role in the develop ment of education in Uganda, is not a well-known figure. Ac cepted by the CMS in February 1897, he was previously manager of a cutlery works in Sheffield.IS He left for Uganda in September, and his missionary career had a tragic beginning. On the way up from the coast, Hattersley's rifle misfired, shooting his colleague
in the published repo rts of Hubbard 's death." Hattersley's initial duties were to assis t Archdeacon Robert Walker "in the business part of the work," keep ing accou n ts, supe rv ising the stores and the sa le of books. Bishop Tucker, havin g asked Hattersley to imp lemen t a sys tem of pri mary ed ucation, w rites that he took the task in hand w ith cha racteristic energy.
Hattersley assiduously recorded pre-Christian and Christian use of the drum.
perfect securi ty amo ngs t a peopl e who a few yea rs back were in a state of ana rchy, blood sh ed , wa r raid ing, slavery, distress and poverty.'? '
In 1904 Hattersley 's sister Emily, a clerk in the furn ishing business, followed him to Uganda and work ed as a teacher until her resignat ion in 1911. 22 H att ersley himself resign ed fro m CMS in 1913because of a con flict of in terest (he was by now a manager of the Mengo Planters Compa ny) and di fferences of opinion about th e teach ing at Mengo Boys School. After some yea rs, he returned to Eng land and we nt int o bu siness in London . The busin ess failed in the depression , and tormented by h is inability, as he saw it, to p rovid e for his family, Ha ttersley took his ow n lifeP In happier days, there was no doubt of Ha tte rsley's devotion to photo graphic duty. In 1907 the boy -king of Uga nda , Daudi Chwa, paid an official visi t to the tomb of his grandfa the r Mutesa. Here he was to participate in a cleaned -up, Christianize d version of a ritual that had previou sly involved pagan rites and human sacrifice. The prime minister, Apo lo Kagwa, invited Hatt ersley to photograph the ceremo nies. Ha ttersley recalls, By half past thr ee in the morn ing the king 's drums were booming the signal for asse mbling . I had been asked on th is occasion to go up early and tak e a ph otogr aph and had thou ght that ea rly mig h t pe rha ps mea n seven or eight 0 ' clock . Before six however a specia l messen ger from the Katikiro arrived on a bicycle to say that if I wis hed to have a ph otograph I mu st hu rry up because the wo rk was all but completed ."
Hatt ersley, by dint of his ow n en thus iasm, had ass umed the role of official photogr apher to the churc h and cour t of Uga nda.
Prints 
to his famil y as an ad ult, read y to pla y his part in the conversion of his people. The photographs in this work are particularl y int erest ing in that they include three "Slave raider catching boys by nigh t: the glare of burning huts is seen in the background "; "Slave raider and captive "; "Slave raid ers surprising a hou sehold "-that mu st have been posed and set up , not wi thout skil l.
Promotional Use of Photographs
Uganda byPen and Camerais, as its title page declares, "profusely illus trated from ph otogr aphs." It is a call to pr ayer and mission ary recruits, and the prose, which oscillates between the pedes trian and the evoca tive, suggests or igins in an illus tra ted talk or talks. The qu alit y of reprod uction is unfortun ately poor , but the ph otographs are no t jus t an adde d extra . Hatt ersley makes va liant att empts to integrate text and ph otographs, using text to exp lain the ph otogr aphs, and ph otographs to emphasize his points.
The qu ality of reprod uction is much higher in The Bagandaat Home. Hatt ersley reveals himself as a perceptive, if untrained, field anthropo logis t as we ll as mission ary prop agandist-a dis tinction he wo uld have seen as mean ingless. H is camera is pressed int o service on both accoun ts. In the first chapter, "Changes in King and Court," he describ es King Mutesa 's prac tice of preservin g roya l umbilical cords and anno unces with some pride, "The ph otographs which are here reprod uced are the only ones that have ever been taken of these objects.'?" Chapters entitled "The Land and Its Pro d uc ts" and "Ho w the People Live" and a har rowing description of the ravages of sleeping sickness follow, as we ll as more missionary-oriented and occasio na lly opinio na ted chap ters on religion and educa tion .The sho rt fina l cha pter, "Look on the Field s," is a missionary clar ion call in w hich Hatt ersley emphasiz es the sp iritual dark ness of the non-Bu gan da peopl es of the Protectorate. "We ha ve in our possession a very recent ph otograph of a w izard and there is no secrecy whatever abou t his method s.'?" Un fortunately, this photogr aphic evide nce is not reproduced .
It is tempting to th ink that Ham Mukasa learned his appre ciation of photographs from the indefatigable Hattersley, al thou gh there is no d irect evide nce for such a conclusion. 
AS BURY THEO LO G ICAL S EM INARY
Hattersley was away from Uganda between July 1902 and July 1903, so it seems unlikely that the photograph of the catheThe drum that once summoned people to war but later to worship symbolizes the transformation of Baganda society.
Hattersley wa s also assiduous in recording both pre-Chris tian and Christ ian use of the drum. Uganda by Pen and Camera rep rod uces a photograph of "Lubare instruments-magic wands, horns and drums." This photograph is in the Millar Collecti on (Y3045L23), where it is captioned "Charms etc. brought to En gland by the Katik iro and the Rev . E. Millar." The Bagandaat Home has a fine photograph of "Women drummers at Suna's tomb: the women clapping their hands are keeping time to the drums," with some fairl y lurid accounts of the accompany ing traditional rite s. Another photograph in the same volume explains how "worshippers are summoned to service by the beating of drum. " Hattersley is typ ical of missionary writers, who rarel y lost an opportunity to use the drum as a symbol of the transformation of Baganda society: "One now never hears the drum being beaten to call people to war, nor is the drum heard announcing that a human sacrifice is about to be offered, and victims are being cau ght on the road. In place of the se are the drums beaten eve ry morning calling people to worship in the House of Cod.":" The drum has become a powerful symbol of the conversion of a societ y. Three years of accelerated wartime study at Yale (1943-46) decisively changed all that. At Yale, where I pursued historical and language studies and abandoned pre-med aspirations, my world suddenly opened up to an ecumenical reality unknown to me in my earlier days. Working as a bursary student and explor ing the riches of the undergraduate curriculum, I chose to make Dwight Hall (the Yale Campus Christian Association) my chief extracurricular outlet. Here I bumped into keen young men of every denominational and confessional persuasion and soon found myself praying and studying the Bible with them. I readily accepted invitations to travel to New England college campuses to participate in events sponsored by the Student Christian Movement and the Student Volunteer Movement. All of this came first as a challenge, then as a transforming influence, to my exclusive confessional piety. Without fully realizing it, I was becoming a latter-day legatee of the heritage of earlier student movements that had provided vision and enthusiasm for mis sionary and ecumenical developments marking the late nine teenth and early twentieth centuries.
A major catalyst was my relationship with Professor Ken neth Scott Latourette, distinguished China expert and preemi nent church historian then still teaching at the Yale Divinity School. "Uncle Ken," a friend of successive generations of Dwight Hall Cabinet members, in troduced me to Yale-in-China (as it was then known) and invited me to consider becoming a "Yale bachelor" teacher at the Yali Middle School in Changsha, Hunan. After prayerful consideration, I accepted the invitation, im mersed myself in intensive spoken Mandarin, and prepared to sail for Shanghai in the summer of 1946. My three years in China led to marriage with Frances, the China-born daughter of mis sionaries, and profoundly affected the course of my life.
Teacher in China
My life in war-ravaged China (1946-49) was the first of two Asian immersion experiences that provided a larger context for my missionary vocation. These experiences predisposed me to con tinuing relations with the Far East. My stay in China immediately followed the war with Japan, coincided with the Chinese civil war, and preceded the triumph of Chinese Communism. My role
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was to teach English as a Second Language via the "direct method" to Chinese students and to instill "Yale spirit" in the minds of these junior beneficiaries of Yale philanthropy. The notion that I was engaged in "cultural imperialism" never once entered il1.y mind! Having little basis for comparison, I did not then realize that Yali students were an elite group of the scions of Chinese landlords, businessmen, bankers, and government offi cials-later to be vilified as persons with "bad background." Our Yali school compound, in which we enjoyed friendly and egali tarian relationships with Chinese colleagues, was in reality an oasis of international community surrounded by poverty, back wardness, and corruption. Raging inflation, loss of confidence in the Cuomindang, and retreating soldiers were an everyday part of our external environment.
Not the China experience." I came to see the urgent importance of analyzing the theory and practice of Marxism-Leninism, Christianity's nearest rival, with its secular eschatology and utopian promises. My naively American and individualistic assumptions about faith, conversion, and Christian community were dealt a sharp blow by these years spent as a fledgling missionary teacher in prerevolutionary China.
Three years of theological study at Union Theological Semi nary in New York City (1949-51) and at the Chicago Lutheran Theological Seminary (1951-52) provided a reflective interval between two Far Eastern immersion experiences. Union was then at the acme of its theological development. I devoured courses by Reinhold Niebuhr, Paul Tillich, and eminent biblical theologians and sought occasions to hear great "princes of the pulpit." Fieldwork with the Interracial Fellowship of Greater New York, based at the Harlem Church of the Master, brought me into contact with Afro-American groups. I later interned in Lutheran parishes in Manhattan's Central Park West and in Queens.
For the first time I was being exposed to the prophetic dimension of biblical religion and began to see its relevance for April 1996 71 a Christian understanding of history. These were years of the Korean War, of worsening U.S.-Chinese relationships, of the condemnation and expulsion of Westem missionaries from China, and of startling new developments within the Chinese church. Frances and I were becoming acclimated to American life, and our two children were born during this interval. My third year of theological study at the small but excellent Lutheran faculty in Chicago prepared me for Lutheran ordination and brought me into touch with the official structures of the United Lutheran Church. I was strongly tempted by an invitation to serve on the parish staff of the large, wealthy, and influential church that had supported me and my family during my final year in seminary. Weighing the priorities, however, and consid ering my own and my wife's experience, I ended up declining the invitation.
Missionary Evangelist in Japan
My second East Asian immersion experience took shape as I accepted a call from the Board for Foreign Missions of the United Lutheran Church to serve as an ordained evangelistic missionary in Japan (1952-56). I was assigned to work, after two years of intensive language study in Tokyo, under the direction of the North Kyushu District of the Japan Evangelical Lutheran Church. I was aware that Christianity had first made its dramatic entry into Japan on the island of Kyushu under Francis Xavier, S. J., over four hundred years earlier. Gerald H. Anderson, OMSC's director who also serves as director of the REP and chair of the Review and Selection Committee, states, "The quality of scholarship represented in this year's selections is truly outstanding. As a major objective of the REP is to promote mission studies in the academy at large, the Committee is particularly pleased to have awarded so many grants to scholars outside the theological and missiological disciplines."
This year the REP received 141 applications. Twenty per cent of the applicants were women, and approximately forty percent were citizens of countries outside Europe and North America. The REP is designed to support both younger scholars undertaking dissertation field research and estab lished scholars engaged in major writing projects. The grant ees, listed by category, are as follows:
what struck me now, as a minuscule part of the American imperial presence in postoccupationJapan-surrounded by U.S. bases and symbols of American power-was the economic pros tration of the country, the religious vacuum created by the emperor's renunciation of divinity and the abandonment of State Shinto, and the receptivity of Japan not only to Christianity but It was rumored that the Japanese emperor might declare himself a Christian.
also to a host of other popular religious movements. I was part of a heavy influx of American missionaries competing for the soul of postwar Japan! A woman missionary friend was teaching English to a royal princess, and in missionary circles it was rumored that the emperor himself, studying the Bible privately, might declare himself a Christian.
In Fukuoka, the metropolis of northern Kyushu, I was ap pointed minister in charge of four scattered Lutheran parishes served by new gradua tes of the Tokyo seminary. Recent converts to Christian faith with relatively little Christian background, these neophytes were not yet qualified to administer the sacra ments. My role was that of itinerant dispenser of the sacraments, general visitor, problem solver, and link with the national church organization. Endowed with a car, which Japanese colleagues then lacked, I accompanied senior pastors into poor coal-mining regions to do a kind of industrial evangelism. Once I served for two days as Toyohiko Kagawa's personal chauffeur. For a time I was interim pastor of a congregation whose pastor was sent to America for advanced theological training in preparation for teaching in the na tionaIseminary. I felt exhilarated by challenges presented by the literature evangelism center, where I helped to organize listener follow-up to Kyushu broadcasts of the Japan Lutheran Hour.
Frances and I were beginning to test the waters for student evangelism through English Bible study and informal conversa tion with students from the National Kyushu University. The head of our national seminary invited me to assist in developing an English section for the bilingual Japan Lutheran theological quarterly and to offer occasional lectures to seminarians. I felt overwhelmed and challenged by myriad needs and opportuni ties open to young missionaries in postwar Japan.
In retrospect, the main lessons I learned from the Japan experience probably had to do with the gulf between Christian faith and Japanese culture. Superficially, Japan was a technologi cally advanced country like America, soon destined to conquer the world economically with its advanced industrial products. Religiously and culturally, however, it remained alien to the Gospel. Christianity was described by one observer as a "stranger in the land." My own experience confirmed this status as I observed family rituals and local shrine practices. What do I do when the representative of a local Shinto shrine comes asking for contributions to support the shrine deity? What do I say, as a missionary pastor, to a church family that requests a Christian funeral for a deceased family member, only to learn that a Buddhist priest was also asked to conduct funeral rites to ensure passage of the soul of the departed to paradise? What response do I give to the Japanese builder of our missionary residence who has arranged for a crucial Shinto ceremony to be carried out in connection with the raising of the rooftree of our new home?
At this stage in my career I knew nothing of the theory of "contextualization" and generally felt that accommodation to non-Christian customs amounted to a betrayal of Christianity. We followed what today would be called the "translation" approach: translate biblical ideas as faithfully as possible into Japanese and introduce Western (read "Lutheran") ecclesiastical and liturgical models but make no allowance for Japanese religi osity, which we knew to be pluralistic and syncretistic.
Did our Japanese Christian friends instinctively feel that Christianity in Japan was a "stranger in the land," and did this feeling prevent them from coming for baptism in greater num bers? Was being baptized something uri-japanese? I could count the number of Japanese that I baptized on the fingers of two hands. How could this wall of cultural exclusion be penetrated?
In spite of these cultural barriers, I marveled at the steadfast loyalty of Japanese Christians and admired the sacrifices of Japanese coworkers. Among the most memorable moments were those occasions when, seated on straw tatami mats in the home of a believer, we shared simple biblical stories about Jesus and tried to grasp their meaning for our situation. There were moving occasions when we formed a tight circle of communi cants around the altar and received Christ's body and blood together, using spoons to dip wine from the chalice out of concern for tuberculosis. What a joy it was to unite two Japanese Christians in marriage, for we knew that reproducing the Chris tian home was the bedrock strategy for maintaining Christian existence in Japan.
Was the memory of ancient persecutions still alive in the minds of these Christians? If the Japanese Christian was an outsider in his or her own culture, then probably I was a double outsider. I left with unresolved questions about the future of Christian faith and the role of the church in Japan. If Japanese Christians were outsiders to their own culture, then I was a double outsider.
Mission School Administrator
Beaver and Joseph Kitagawa of the University of Chicago. It incorporated academic training in missions with vocational de velopment in a community setting with important features such as child care, inspirational Bible study, retreats, and a disciplined prayer life. Participants brought a rich mix of professional and personal skills to the community. Frances and I felt a strong challenge in molding the outlook of new missionaries during this period (1957-67). We worked closely with a mission faculty team and collaborated with mission board executives. We had the privilege of welcoming a stream of national church leaders and seasoned missionaries to our campus.
My work as dean of the School of Missions required that I complete my own doctoral studies in the area of missiology as rapidly as possible. I began my work at Union Theological Seminary with M. Searle Bates as doctoral advisor and was fortunate to be able to take courses with Hendrik Kraemer and P. D. Devanandan. By another stroke of good fortune, I was ap pointed as one of two North Americans in the Program of Advanced Religious Studies (PARS), an ecumenical group of twenty-five international church leaders from all six continents. PARS yielded rich dividends in ecumenical contacts. Ken Latourette came down from Yale once a week to spend a da y wi th our group. I was able to dovetail my participation in PARS with work toward the joint Union-Columbia doctorate. Some years later, when ], C. Hoekendijk became professor of missions, I was pleased to be able to complete my doctorate under his supervi sion.
Abandoning an earlier suggestion made to me by Searle Bates to do a dissertation on the Lutheran Church in China, for which I did not feel adequately prepared, I chose to concentrate on the Lutheran missionary idea from the Reformation up to the ecumenical era. What was Martin Luther's relationship to Chris tian mission? Did Lutheran mission possess a distinctive charac ter or quality? Why were Lutherans latecomers to missionary obedience, and what theological or historical obstacles impeded their response? My real (but unofficial) mentor for these studies was Hans-Werner Gensichen of the University of Heidelberg, then granted leave to assist the Theological Education Fund with its Africa Program from a New York office. Under Gensichen's expert guidance I investigated Lutheran missionary thinking under orthodoxy, Pietism, Moravianism, neo-confessionalism, and later responses to the ecumenical movement.
What I learned, among other things, was that Lutheran orthodoxy had serious problems with the continuing validity of the Great Commission, that Pietism represented a major mission ary and ecumenical breakthrough, that Lutheran missions dur ing the nineteenth-century confessional revival were excessively committed to transplanting Lutheran church forms abroad, and that the ecumenical movement had challenged Lutherans to rethink their responses to the call for mission in unity. The major findings were published in my Mission and Unity in Lutheranism In my capacity as professor of world missions and church history, I acted as adviser for twelve doctoral dissertations in the area of missiology, most of them written by international schol ars teaching in theological schools overseas, and assisted with dozens of other degree programs. It was a special privilege to serve on the world mission board of the Lutheran Church in America, for a brief time as its chair. For fourteen years-seven as chairperson-I was an active participant in the work of the Lutheran World Federation's "Commission on Church Coopera tion." Our commission met annually at the invitation of an LWF member church to map global strategy and share interchurch resources. We held mission consultations and visited local con gregations in each area where our commission met. These meet ings provided rich opportunities for in ternational fellowship.
In 1992, after thirty-five years of teaching, I retired from full time work to become emeritus professor of missions but contin ued part-time teaching, advising doctoral students, and continu ing editorial work. It was a special pleasure to be able to accept an invitation to serve as Protestant Christianity in East Asia (China, Japan, and Korea). This project has brought me full circle back to some of the unanswered questions from my earlier missionary days in the Far East.
Challenges of Missiology
It had always struck me that the teaching of missions had no clearly defined or adequate place in the theological curriculum of mainline seminaries. Whatever place it once had seems to have further diminished in recent years. This lack of status contrasts sharply with the central place of mission in the New Testament and in the early church, and it contradicts the growing recogni tion given to mission and evangelism by ecumenical assemblies and by theological education programs in the Third World. It seems to me that the dominant Western model of theologi cal education is one devised in the late period of Christendom. It presupposes a static condition of Christian community and is geared toward the maintenance of existing congregations and received traditions. Issues such as evangelism, conversion, church growth, witness to people of other faiths, and mission in unity seem largely foreign to it. Ironically, even the alarming decline of Christianity in the Western world, in contrast to the explosive expansion of the church in many Third World regions, makes little impression on it.
Ecumenical conferences issue sta tements such as "the Church on earth is missionary by its very nature" (Ad Gentes 2), but I wonder about their usefulness, considering the minimal impact such slogans have on programs for ministerial training and on priorities of local congregations. Only as the church in the West is fully engaged in evangelization in its own neighborhood will it be ready to take its part in God's mission at the ends of the earth.
Work at the academic edges and on the literary fringes of missiology has constituted my major involvement in the mission of Jesus Christ in recent years. YetI have always felt most at home when visiting new congregations in China, inspecting village projects in India, or greeting local groups of believers in Africa.
With God's people, I rejoice that the mission of God has en tered a new phase as Christians in 11 .011.-Western lands embrace the task of world evangelization as their own and add their voices to the universal praise of the Triune God. As the church of God begins its third millennium, I look forward to a new mission ary partnership between people in all six continents and to the emergence of new forms of missionary obedience that more faithfully reflect the promise of God's kingdom, which has come in Jesus Christ and continues to be revealed in all its fullness.
The Legacy of Karl Gottlieb Pfander
Clinton Bennett K ar1Gottlieb Pfander has been described as the"foremost champion of his age" in the assault upon"the embattled forces of the False Prophet."l One of his own converts, Imad-ud Din (d. 1901), thought that Pfander had definitively demon strated Islam's inferiority and falsehood: "We can now, I think, say that the controversy has virtually been complete . the village bakery. At twelve, Pfander entered Latin school; at sixteen, the Moravian Academy at Stuttgart. Already his child hood reading of literature from the Basel Mission had influenced him to think of becoming a missionary. The mission saw itself as a spiritual society, a fellowship within the universal church dedicated to uniting pietist Christians, whether Lutheran, Moravian, or Reformed, in commitment to mission and evange lism. The dominant theological theme of Pietism was the need for individual repentance and renewal, beginning with conscious ness of one's own sin. Only such a process of spiritual discovery could result in salvation. For the pietists, the Bible was the sole source of authority, and its study formed the central plank in the curriculum at their mission training college in Basel (established 1815). The historical-critical method ofF. C. Baur (1792-1860), D. F. Strauss (1808-74), and others made no impact at all on the pietists' understanding of biblical truth. W. M. L. de Wette's lectures at Basel University, where he was professor of theology from 1822 to 1849, were out of bounds for students of the missionary college.' This period predates the "verbal inerrancy" language of nineteenth-century fundamentalism, but this was how the pietists viewed the Bible-as an inspired, infallible, inerrant guide to Christian teaching, life, and work. Nor did the arguments of the philosophers and theologians for and against deism appeal to them; revelation was more important than reason and logic. Only faith mattered.
Pfander offered himself to the society at seventeen, entering the Basel college in 1820. Alongside Bible study, with emphasis on original languages, went instruction in Arabic and on the 76 INTERNATlONAL BULLETIN OF MISSIONARY RESEARCH Qur'an. The society, whose first missionaries worked in Muslim areas, had early identified mission to Muslims as a priority. Christian Gottlieb Blumhardt (1779-1838) lectured on the Qur'an for five hours each week, while a professor from Basel University taught Arabic. Basel students also received instruction in a skilled manual trade; financial independence became a hallmark of many of the Christian communities nurtured by Basel mis sionaries. Pfander clearly left Basel with some knowledge of Islam, which, based primarily on the Qur'an, was probably more accurate than that of many of his contemporaries, who relied only on European sources.
Missionary in Armenia
In 1825, after completing his course, Pfander was ordained in Lutheran orders and stationed at Shusha, the provincial capital of Karabagh in Russian Armenia. Some colleagues concentrated on reforming the Armenian Orthodox Church, which they be lieved was corrupt, and therefore salvifically bankrupt (about one-third of the local population were Armenian Christians), but Pfander quickly turned his attention to attempting to communi cate the Gospel to Muslims (about two-thirds of the local popu lation). He believed that if Muslims read the New Testament in Persian, their preferred language, they would automatically acknowledge "its truth and superiority" and would abandon Islam as incapable of removing the burden of sin." To master Persian, Pfander made several excursions into Iran and also spent a year in Baghdad. He began to write works of Christian apology that, he believed, would convince Muslims of Christianity's ineffable superiority. He was well aware that this type of apologia, of Islam to Christians and of Christianity to Muslims, had a long history, but he saw his books as breaking new ground, perhaps in terms of scholarly accuracy, though more probably by attempting to inculturate the Gospel within the linguistic and cultural worlds of his Muslim readers. In this, he succeeded, since not a few Muslim readers thought his books had been written by an apostate Muslim." Pfander also knew Henry Martyn's Controversial Tracts, although any influence "remains conjectural in detail.'? The German manuscript of his first book, the Mizan-al-haqq (Balance of Truth), was completed in 1829. Much of his later work was devoted to revising and to translating this first book and its two sequels, Miftah-al-asrar (Key of Mysteries) and Tariq-al-hayat (Way of Life) into other lan guages. W. A. Rice commented, "Dr. Pfander was 40 years perfecting his controversial works."8 In 1831 the Mizan appeared in Armenian; in 1835, in Persian.
In 1833 Pfander received permission from the Basel Mission to take some European leave, mainly because he wanted to find a wife. Perhaps expressing a commitment to acculturation, both he and the society appear to have preferred a Russian wife. He was allowed to go first to Moscow and, if unable to find a bride there, was then to try his luck in Saxony. As it ha ppened, he found a suitable match in Moscow-Sophia Reuss, daughter of a minor aristocrat. They married, briefly visited Pfander's family in Saxony, then joined the Shusha Mission. Sadly, 1835 was a tragic year. Sophia fell ill and died, while the mission ran foul of the Russian authorities. Some accounts of this development hint that Pfanders efforts to convert Muslims were to blame, but the incident appears to have been initiated by the Armenian arch bishop, who, somewhat annoyed when two young deacons requested instruction at the mission, removed them to a monas tery and petitioned the czar to expel the missionaries. Pfander became a jobless widower."
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Anglican Missionary in India
Pfander's interest in Islam suggested a stationing in a Muslim country. After visiting Turkey, he was instructed to proceed to Calcutta to explore possibilities of working in a predominantly Muslim part of India. Although the Basel Mission was not operating in any of these areas, several Basel missionaries were already employed by the Church Missionary Society (CMS), a voluntary agency within the Church of England. In Calcutta, Pfander studied Urdu and negotiated employment with the CMS. This proved a lengthy process, involving correspondence between the home headquarters of the two mission bodies. Finally in 1840 the CMS posted him to its Agra Mission. Mean while, he worked on the Urdu version of the Mizan (published in 1843) and on his Remarkson the Nature of Mohammedaniem (1840). In 1841 he met and married Miss Elizabeth Emma Swinbourne, who had arrived in India the previous year, designated by the CMS for evangelism among women." The Pfanders ultimately had three sons and three daughters.
Most of Pfander's energy was devoted to language and translation work and to developing his refutation of Islam. Bishop Stephen Neill has described the Mizan as "one of the earliest works of Christian learning in the field" of Islamic scholarship," while the Basel Mission historian P. Eppler refers to Pfander's "extensive and penetrating knowledge of Islam."12 One of his most enthusiastic admirers, Sir William Muir (1819 1905), however, thought that he made too little use of "the historical deductions of modern research."13 Pfander does not qualify as a full-blown scholar of Islam, although he was willing to allow observation to modify his views and, in later editions of the Mizan, included references to the pioneering work of Gustav Weil (1808-89), one of the first European scholars to apply the historical-critical method to Muhammad's life. Weil'sMohammed der Prophet was published in 1843, his translation of Ibn Hisham (an early biography of Muhammad) in 1864. Weil pictured Muhammad as a deluded epileptic, a diagnosis that subse quently appeared in many nineteenth-century books about Is lam. Pfander accepted, and repeated, this explanation of Muhammad's trances. Muhammad's "general conduct shows him to have been an acute and subtle man, yet some of his actions are like those of other unstable minds."!' Islam's military success, with its"spoil, dominion and prosperity," enabled Muhammad's companions to "shut their minds to his faults and failings."ls Among these failings, Pfander included Muhammad's multiple marriages and his treatment of conquered foes. Pfander's Re marks include such standard explantations of Islam's success as the allure of its promise of a sensual paradise. Generally, said Pfander, Islam was a religion of the sword, Christianity, one of peace. He also shared the suspicion of most orientalist scholars of the Hadith (Traditions) as largely fictitious and historically unre liable."
We can best gain an understanding of the flavor of Pfander s writing by summarizing the Mizan' s argument. The introduction establishes the ground rules for the following three sections. First, Pfander proposes that, since both Islam and Christianity claim to be God's final revelation, one must be right, one wrong. Logic demands, he says, that both cannot be right. Therefore, their respective claims should be tried at the bar of reason. Next, he establishes five a priori conditions of the true faith: (1) the true faith must fulfill the human yearning for pardon and justifica tion; (2) it must contravene neither conscience nor natural moral ity; (3) its God must be just and holy, rewarding the good, punishing the evil; (4) its God m us t be one, immortal, immu tab le. omnipotent, omniscient; and (5) the way of salvation must be made clear through gradual progress in the knowledge of God; a theophany (revelation) must stand at its center. Section 1 examines the Bible, rejecting traditional Muslim charges of abro gation (naksh) and of corruption (tahrif). Section 2 presents Chris tian doctrines within the framework of his criteria, establishing their rational basis. Section 3 tests Islam's claim and finds it wanting. Readers thus have a choice: between the Lord Jesus Christ, who went about doing good, and Muhammad the prophet of the sword.
Pfander's pietist background colors his approach. His aim is clearly to satisfy people's "spiritual cravings" for forgiveness, renewal, and fellowship with God, but his criteria and tests appear to elevate reason above feeling. Although, in early edi tions, he emphatically rejected reason as a means to obtain knowledge of God, in later editions he seems to argue more from reason than from revelation, which, given his pietist background, remains something of an enigma." As one subsequent critic says, he wrote not "to touch Muslim hearts but to convince their minds."!" Even William Muir thought he wrote of the Trinity as reflected in the natural world's examples of plurality in unity, so that this seemed to be "an obligatory argument, as if from the nature of things Deity must exist in trinity," which gave his opponents "unfounded advantage.":"
The Debate
At Agra, Pfander's sequels to his Mizan were rendered into Urdu. All three books were widely distributed. Not only their style and idiom but also their binding were designed to resemble popular Muslim tracts. Muslims soon began responding to his arguments with letters, pamphlets, and articles in the Urdu press. Some of this correspondence appeared between January and August 1845 in the Khair khwah-i-Hind newspaper. More substantial Muslim rejoinders quickly followed. Sir William Muir described this controversy in an article first written in 1845, later revised; the most scholarly account of the exchange is by Avril Powell. Pfander's own response was his Hall al-ishkal (Solution of diffi culties), published in 1847. In 1854, after a decade of literary exchange (and one private debate with the ulema in his own bungalow), one of the leading Muslim respondents, Rahmat Ali (1818-91), invited Pfander to join him in a public debate, or munazara, of which there was an agelong Muslim tradition. Less than half a century earlier, Henry Martyn had reluctantly ac cepted the same challenge. In sixteenth-century Agra, Jesuit missionaries had debated alongside representatives of other religions in the court of Emperor Akbar. Perhaps, though, all these debates took their cue from the very earliest period of exchange between Christian theologians and Muslim mutakallimun, in Syria in the seventh and eighth centuries, such as the famous debate between the Nestorian Catholicos Mar Timothy (in office 780-823) and Caliph Al-Mahdi (in office 755 85). As had Martyn, Pfander expressed reservations about this type of debate. "I was well aware," he wrote to the CMS, "that very little good is done by such public discussion," although he also welcomed the fact, as he saw it, that "Mohammedans should try to support their religion by proof, and not by the sword.":" Nevertheless, he thought it prudent to accept their challenge.
The principal disputants, Pfander and Rahmat Ali, were each supported by a second and by a small team of assistants. Pfander chose as his second the young Cambridge graduate Thomas Valpy French (1825-91), afterward first bishop of Lahore.
William
Ali, a civil servant. Other distinguished Muslims and Christians gave moral support, the latter including such influential government officials as Sir William Muir, secre tary of the local CMS Association, and Judge Mosley Smith. Before the debate, the subjects for discussion were agreed by both sides: the abrogation and corruption of the Christian Scriptures, the doctrine of the Trinity, Muhammad's claim to prophethood, and the inspiration of the Qur'an. Pfander thought he was on familiar ground, since these were the subjects addressed in his apologetics. What he was not prepared for, though perhaps he should have been from the contents of Kitab-i-istifsar, one of the more scholarly replies to his writing, was his opponents' use of European biblical critics to impugn the integrity and historicity of Christian Scripture. Wazir Khan, while a medical student in London in the 1840s, came "into contact with European works of Biblical criticism ... and studied Hebrew and Creek.":" He read T. H. Horne (1780-1862) , J. G. Eichorn (1752-1827), and N. Lardner (1648-1768) and brought some of their books with him to the debate, including George Elliot's 1847 translation of D. F. Strauss's DasLeben Jesus, of which Pfander knew nothing. During the debate, Pfander found it impossible not to admit to more discrepancies between the four Gospels than could be explained (as in his writing) by mere copyisterror, but he continued to insist that "the essential doctrines, including the Trinity, and those concerning divinity, atonement and intercession, were unharmed by such an admission." His disputants found Pfander's argu ment that the New Testament had not abrogated but fulfilled the Old Testament by transforming its Hebrew ritual into inner Pfander was unprepared for his Muslim opponent's use of European works of biblical criticism. principles quite untenable. This "only struck his audience as mere evasion of an unpalatable fact"-that, in its turn, the New Testament had been replaced by the Qur'an."
Pfander accused Roman Catholic missionaries of sabotaging the proceedings by supplying his opponents with these works, which he, and a whole subsequent generation of evangelical missionaries, continued to dismiss as infidel. E. M. Wherry (1843 Wherry ( -1927 wrote, "The Muslims were obliged to abandon their own works and endeavoured to save the day by a counter assault, in which they scrupled not to use the stock arguments of European infidelity in their effort to overthrow the authority of the Christian scriptures."23 Both sides claimed victory, but as Avril Powell points out, while those Christians present were remarkably silent about the whole incident, Muslim accounts rolled off the presses." No detailed account flowed from Muir's pen, who had so enthusiastically supported Pfander's earlier exchanges.
Final Years
Soon after the munazara, Pfander was transferred to Peshawar, which Powell describes as a "diplomatic move on the part of the The essays in this book attempt to address thc contemporary ques tions raised by religious pluralism by looking again in a fresh manner at the bihlical data. The desire is that greater understanding of these issues will result in increased confidence in the majesty and greatness of the one tgrue God, and in greater commitment to carrying out the tasks of world missions. #2 in EMS Series.
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SPIRll"UAI~ P()W~:R ANI) MISSI()NS Edward Rornrnen, Editor 1995, paperback, 17() pages.
A paper was read at the 1994 meetings of the E.M.S. that impacted the world of missiology more than anyone antici paled. This book is a result as five missiologists wrestle with the issue of spiritual power. Chapter L "Missological Syncretism: The New Animistic Paradigm", is the aforementioned paper presented by Robert Priest, Thomas Campbell and Bradford Mullen. In chapter 2. "<Christinn Animism"
or God-Given Authority?" Charles H. Kraft gives a hard-hitting rc buttal, along with some clarification of his own position. Chapter 3, "Biblical Intercession: Spiritual Power to Change our World." by Pat rick Johnstone, goes beyond the controversy to affirm the role of the Holy Spirit in missions and our linkup with God's power through prayer. #3 in EMS Series.
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A PEOPI~E F()R HIS NAME (Revised Edition) By Paul A. Beals 1995, paperback, 260 pages.
In world missions, the local church is the biblical sending body through which missionaries serve worldwide, aided by the mission agency and the Christian school. And in A People for His Name the author places emphasis upon the practical outworking of the missions responsibilities of the local church, as well as their relationship to mis sion agencies, tnissionary personnel, and Christian schools.
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Retail $11. This book is written for everyone who has an interest in missions, from the praying and giving supporter back home to the missionary on the field or about to be. It is hoped that through reading this book many will be led to reconsider what role God would have them play in the missionary enterprise. On Being a Missionary is not designed to be a theoretical textbook. It does not put forward new theses, new ap proaches to mission nor does it attempt to break new ground. Instead the author tries to absorb and then to present in a readable way the ide as, experiences, and insights of over a hundred missionary writers.
Retail $16. CMS authorities on news of the debacle reaching Calcutta.'?" However, there is no real evidence that the CMS lost confidence in Pfander or disapproved of his attitude toward Islam. Indeed, Pfander was honored in 1856 with the Lambeth doctor of di vinity degree in recognition of his endeavors to convert Muslims and, in the same year, was ordained in Anglican orders by the bishop of Calcutta. The subsequent conversion, too, of Safdar Ali (1864), although he did not directly ascribe his conversion to Pfander's efforts, and of Imad-ud-Din (1866), who did acknowledge Pfander's influence, were claimed as long-term proof ofPfander's victory.
Pfander remained in India until 1861, when he was ap pointed to help fellow Basel graduate S. W. Koelle (d. 1902) establish the CMS mission at Istanbul, a city already familiar to him from earlier travels. Perhaps predictably, Pfander's strategy was once again to distribute his books, which he did even in the "precincts of the Great Mosque of St. Sophia, the once famous church whose walls had ... heard the eloquence of Chrysostom. "26 His Turkish edition of the Mizan appeared in 1861. Throughout his career, even during the violent events in India of 1857-58, he always preached in public places. "Bible in hand, as usual, he took his stand on a bridge or in a thoroughfare, and alike without boasting and without fear, proclaimed the truth and beauty of Christianity while the empire of the Christians in India was trembling in the balance.?" Interestingly, Rahmat Ali was actively involved on the rebels side and fled India for Mecca with a price on his head. Pfander himself believed that the rebellion was Muslim inspired and led. Certainly, both Hindus and Muslims resented not only the imperialists' presence in India but also their hostility toward Indian culture, including its religion. Lord Macauley's infamous memo of 1835 suggests that scholars shared this negativity toward anything Indian." Although the East India Company claimed a policy of religious neutrality, the open support given to Christian missions by sympathetic colonial officials looked very much like part of a concerted effort to undermine India's religious and cultural heritage. Pfander expressed early confi dence in "the efficacy of a technologically superior and socially progressive Europe in ensuring the eventual success of the Gospel"29 and was confident that God would not allow India to revert to Muslim rule.30
Rahmat Ali, whose Izhar al-haqq achieved great popularity throughout the Muslim world, appears to have been invited to Istanbul by the caliph to instruct the ulema in anti-Christian polemic. Some think that Pfander and he may actually have met again in debate, but this is unconfirmed. In fact, Pfander's activities in Turkey were curtailed by the caliph, who in 1864 banned the Mizan, closed down the "preaching hall in the bazaar, and imprisoned those Muslims who ... had converted to Chris tianity.":" Perhaps, tactically, what had worked reasonably well in British India, under sympathetic government officials such as Sir William Muir and, in his Peshawar days, Sir Herbert Edwardes (1819-68), was less successful when removed from such protec tion." The CMS mission relocated to Egypt, Pfander went to England (previously visited on leave in 1853) with his wife, who was ill, unexpectedly fell ill himself, and died very suddenly in early 1866. Powell surmises that Pfander left Turkey disillu sioned "with the prospect of converting Muslims to Christian ity."33 Had not death intervened, however, he would likely have continued his lifelong labor elsewhere. In its obituary, the CMS suggested that since, "so long as there is a Christian Mission to Mohammedan countries, Pfander's works will endure," they should be translated "into English, as textbooks for Missionaries and Mission schools in all parts of Asia.":"
Appraisal
Pfander's approach perpetuated. The Four snapshots on the cover of this book of Muscat, Beirut, Canterbury, and Cairo suggest the memoirs of a well-traveled mind. But this autobiography gives us much more than that. The Muscat photo is of an aircraft on a primitive landing strip watched by a passerby on a camel-an eloquent symbol of Cragg's long-stand ing preoccupation with the changes brought about in traditional society and religion by technology. In The Privilege of Man (1968)he wrote, "The possibility deep ens that men may not be big enough for the civilization they have engineered." Specifically, he has looked for changes in Islam comparable to those in the last 150 years of Christianity. The Beirut picture is not of the ravaged buildings of the last two decades but of the peaceful seaside campus of the American University, where Cragg taught philosophy in the 1940s. The Canterbury picture is of the short-lived ligion should know this history, though one fears most do not.
The second section reviews five as pects of Pentecostalism: primal speech, primal piety, primal hope, women, and jazz music. I was unaware of the role of women and of jazz in Pentecostalism until reading this analysis, though in the Peru consultation I was constantly amazed at the vitality of the Pentecostal women and enjoyed the rhythmic music, clearly influ enced by American jazz.
The third section portrays Pentecos tal reality in various continents across the world-inevitably selective but percep tive. Cox concludes with his own evalua tions of Pentecostalism, a critique that seems to me measured and quite accurate.
Most "mainline Protestants" tend to write off Pentecostalism because of its excessive emotionalism, its divisiveness, its biblical literalism, or its theological Central College of the Anglican Commun ion, of which he was the second, and last, warden in the 1960s, and which his book mourns as a tragically (and unnecessar ily) lost cause. People at prayer in the streets of Cairo form the final image, re calling his lifelong concern with prayer and worship, and with the proper scale of a God who is big enough to warrant it.
The visual testimony informs the reader that this is no mere narrative, but a "story-study," in the subtitle's awkward phrase, a life story interpreted by the de veloping faith that has given it meaning and coherence. It is also (the author is now eighty-two) inevitably an apologia and a verdict on many of the issues that have engaged him for more than half a century. "I tried to think," he writes, "as one who meant to listen" (p. 235 Israel-Palestine, and to the poets of many nations, as the wealth of his quotations indicates. None of Cragg's books is an easy read. His ever-fertile and searching mind constantly turns over old words for new meanings and invests the familiar and the strange wi th unexpected significance. The leisured reader will be rewarded with immense riches in theology and the sus tained assurance of God's love in every circumstance. Cragg ends, characteristi cally, with Browning: "You'll love me yet (He says) and I can tarry / Your love's protracted growing." -Christopher Lamb are obliged to hold that the Holy Spirit offers everyone the possibility of sharing in the Paschal mystery in a manner known to God." Kroeger applies this statement to challenges like inculturation, inter-reli gious dialogue, the preaching of the pas chal mystery, a renewed mission con sciousness, and an authentic mission spiri tuality.
Restricting himself to Asia, Kroeger in one chapter offers a survey of Maryknoll mission work in ten Asian countries. Other short contributions explore some local Asian popular expressions of the Chris tian faith. An interesting and not often formally considered "blunt and sensitive question" tackled by the author is the issue of how numerous Catholic mission institutes are now sending missionaries overseas to recruit new vocations for their membership in order to make up for the diminishing numbers in their home coun tries. It is a strategy for institutional sur vival, and Kroeger rightly asks, "Are we witnessing vocation piracy in some of the young, vibrant churches in Africa, Asia, and Latin America?" (p. 103). He not only offers his own "Guidelines for Mission Societies" on this delicate issue but adds the twenty-five-point list of suggestions of the Federation of Asian Bishops' Con ferences of about a decade ago, and a pastoral letter (April 10, 1990) oldest Protestan t mis sion organizations in the world toward mutuality in mission . These steps crea ted a new council struc tur ed in ways th at enabled m emb er churc hes fro m the Two-Thirds Wo rld to give as we ll as receive in glo ba l mission partnerships. Gales of Change d ocuments the journey of the LMS from pa tern alism to partnership in mission . A noticeable weakness in this book is the absence of Two-Thirds World voices amo ng the col lection of aut hors of wha t is a fasci na ting globa l story .
- Th ese books, th ou gh wri tte n from differ en t per spectives, can be con sidered a br eak through for Hispanic theology and missio logy in the United States, particu larly in academic circles. Deeply roo ted in the Hispanic communit y, they build a brid ge to mainstrea m North American cu lture, as we ll as to Latin Ame rica . More over, they also share a conce rn for pasto ral issues in their respective com munities, together with an urgen cy to take th e socia l sciences seriously in ar ticu la ting both the ology and m issiology. Ortiz states that " the Hisp anic church must come to gri ps w ith the loss of its second -generation yo u ng peopl e and find crea tive wa ys to allow them to embrace an atta inable visio n of the ch urc h" (p. 180).
To that end he p resent s relevant demo g ra p h ic informa tion , along wi th missio logica l issu es to focus on lead er sh ip train ing so that Christian Hispanics in the inner city can becom e models of grace and rig h teousness.
Deck's sy mposium of nine erudite I NT ERN ATIO N AL B ULl. ETIN O F M ISSIO N ARY R ESEARC H essays deals with issu es vita l to Roman Ca tholic Hi sp ani cs, p arti cul arl y Mexican Amer icans. Po p ula r religiosity, the con tribution of wo me n, and mesiiza]e (a syn thesis o f tradition al H ispan ic elem en ts w ith th e d ominant influence of the sur ro un d ing soc iety) are m ajor com p one n ts of Hi span ic Roman Ca tholic th eology, th ou gh there see ms to be an overe mp ha sis on justif ying th e va rio us expressions of popula r religios ity as an int egr al part of revelati on . Gonza lez's contribu tion draws from h is vast kn ow ledge of p at rist ic liter ature, church hi st o ry, and Scrip ture to offer unique ins igh ts on va rio us th eological topi cs.Many cur rent doctr inal exp ressions ar e th e p rod uct m or e of political and intel lectu al p ressures a t work in th e ch ur ch th an of a proper underst anding of th e I3ible. 'Th is res ults in a th eological prim er th at also raises qu ite a few fu nd ame n ta l qu esti on s.
These three volumes offer a much n eed ed introdu cti o n to th e sp ir itu al lon g ings and vita lity of th e Hi span ic co m munit y, th e fas tes t g ro w in g mino rit y group in the United Sta tes.
-Pablo E. . It is a rg ued th at they sp earhe ade d a N or th Amer ican fu n d am en ta lis t ex p ans ion in th e cou n tr y, imposing their o w n id eolo gy u pon con verts and en da ngeri ng their cu lture and id en tity in th e p ro cess. Attention is th en turned to th e gro w th of Pentecost al and in dep endent ch urches , and fi nall y to w hat is called th e "Pro tes tan t th reat " to the Ca tho lic Church and to the cou nt ry 's indigen ous peop les . He re aga in fund amentalist inv as ion fro m the N or th pro vides th e fram ew ork for th e ana lys is.
However , as David Stoll and o thers have shown, the "Nor th Am erica n fund a m entali st inv asion " th esis cannot exp lain Pro tes tan t g ro w th in La tin Ame rica, no r can an analysis (a t tim es based on inaccu ra te d at a) of m ission agencies be eq ua ted w ith an exam ina tion of Ecuad o ria n Prot es tan tism . The s tud y, repl et e with hi stori cal d at a th ou gh it is, fail s to in tera ct wi th Prot est antism in a ny meaningful w ay .It is based for th e m ost par t on secon d ary so ur ces. As thi s com m unity prepa res to celebra te its cen ten ar y, it is unlikely to recognize itself in Go ffin's p ortrait.
- is a gifted writer, though a t times a bit overly techn ical with dates and obscure events.
The first few chap ters give an over view of Islamic theology, tra di tio n, and jurisprudence. Particularly he lpful is the exposition of th e various branches w ithin th e ummah (communi ty) of Islam . These "d enornina tions" wi thin the household of fai th are often d eni ed by uninformed lay Muslims.
Cha p te r 5 prese n ts a n excellen t thumbnail ske tch of Islam ic mys ticis m. From Morocco to the Philippines, Mus lim s give all egiance to a style of folk Islam th at ofte n is in con flict wi th th e more rigi d or thodox y of the guardi ans of th e fai th . Brown points ou t th e bridge poten tial be tween Chri stians a nd Muslims w ho both have this my s tical bent in th e ou tworking of their religious devotion.
In 1993 I had the opportunity to at tend a seminar at Yale Law School th at deal t with th e p ossib ilit y of a rein te rpreta tio n of Isla m ic la w to bring it in to confor mity with the modern age in w hic h we live. Th e tension be tw een th e Muslim modernists and tradi tionalists w ho a t tended wa s sha rp. Brown exp lor es th e reform potenti al in cha p ter 6 of his book. From my expe rience , th e chance of up d at ing the sha ria to deal w ith moderating Islamic punishments and givi ng women gr ea ter rights is slim .
Brown rightly ob serves th at Muslims and Chri stians ar e citizens of one global village . We must fin d ways to apprecia te ea ch othe r as w ell as to work together in commonly agr eed p ursuits. The d ifficulty of thi s w orthy goal is highlighted by th e fact th at th e sa me Quran which says th a t Chris tians are "n eares t in affec tion to Mu slims" (5:82) also sa ys, "Take not th e Jew s and Chri stians for frien ds " (5:51).
Be sure to give Brown's book th e read ing it d eser ves .
- To th ose of us w ho are conce rned wit h such iss u es as the te n si o n b e tw een "evangelicals" and "ecu me nis ts," be tween
"universal proselytizing mission" and "dialogue with people of other faiths," Martin Goodman's book is indispensable. The book, written by a specialist in Jewish studies, enhances our understanding of the origins of Christian mission.
After showing convincingly that the dominant notion in later Christianity of universal proselytizing mission was only one alongside three other types of mission (informative, educational, apologetic), Goodman proceeds to a detailed and radi cal reconsideration of the evidence for Jewish missionary attitudes in the late second temple (before 100 C.E.) and Tal mudic (100-500 C.E.) periods. He chal lenges the widely held scholarly view (Schiirer, Jeremias, etc.) that Judaism at the time of the emergence of Christiani ty was energetically engaged in proselytiz ing mission and that the origin of Chris tian mission is to be explained on the ground of contemporary Jewish and pa gan proselytizing practices and attitudes. Goodman also explains the confused and ambivalent rabbinic attitudes to prosely- In this historical study Conn provides both synthesis and analysis. Working with three time frames (1870-1920, 1920-70, and 1970-90) , Conn first provides a socio logical overview of urban life in America, then looks at the role of churches and various church-related organizations. For the final period Conn looks more thor oughly at "white" churches and "minor ity" churches before providing perspec tives on the future.
Conn's sociological issues include immigration, employment patterns, ethnicity, wealth and poverty, transience, and political and social structures. Ecclesial themes include revivalism, new theolo gies, social gospel, fundamentalism, holi ness, Pentecostalism, and "new evangelicalism." American churches mainline and evangelical-have always had a dichotomous view of the city. Is it the center of evil? That position can be traced from the earIy perceptions of rural based faith, to the flight of mainline and evangelical churches to the suburbs, on to modern calls for prayer assa ul ts on Satan's urban strongholds. Or is the city the very April 1996 tizing, found in the later Talmudic tradi tion (from second to fifth centuries C.E.) and reflected even in today's Judaism.
More important, though less convinc ing, is his argument about the causes of the church's universal proselytizing mis sion. Goodman argues that both the eschatological fervor with the ensuing concern about the delayed End and the personality of Paul might have"contrib uted to the enthusiasm of [the Christian] believers to do something" (p. 168). What caused the adoption by Jesus' followers of that kind of mission, however, was "inter nal strife within their own ranks [which] made the inclusion of gentiles the main issue of debate, overshadowing issues such as Christology which were later to be come crucial" (p. 173).
- center of God's powerful initiatives? We cannot deny the faithful and powerful witness of storefront churches, holistic ministries, visionary Christians, and en ergized minority and immigrant churches.
Conn references over six hundred articles and books; he is current with ur ban studies and with church-related ma terials. He is evenhanded in reviewing the histories of mainline and evangelical min istries, while clear about his identification with the latter. This is a textbook-often overwhelming the reader with statistical trajectories and one-line images of one ministry after another. At times I wanted another book, perhaps an "everyday life in an urban church in 1990." I would also benefit from more critical analysis of church/parachurch differences. But Conn's breadth has given us something no one else has attempted. He clarifies the interaction among various forces and helps us visualize what we need if we are to be faithful in the cities.
- yet who looks forward with hope. He begins with the church and ends with the church. The Western church has lost in tegrity because it has lost its soul to the culture and because the Christian faith is marginalized. It lived too long in alliance with political and military power and for got its true essence because it lived in the shadow of Christendom, and Christendom does not need mission or real evangeliza tion. They are for elsewhere. So a chapter on integrity is followed by one on mission and another on evangelization. The final chapter-on the church-sees the church, which exists between apostasy and re newal, truly renewed, possessing integ rity, and living with a clear sense of mis sion to its own culture. Bosch and Shenk, true prophets, prophesy woe and live in hope.
- Here is a long-expected comparative study. Three German missions from dif ferent traditions began work in New Guinea in the vicinity of each other within a decade. The German colony established in 1884 on the northeastern part of New Guinea is the setting. In 1886, the Bavarian Lutherans of the Neuendettelsauer Mis sion were the first to arrive, followed by the Rhenish Reformed Mission in 1887, and then the Divine Word Catholic Mis sion from Steyl in 1896. They worked in similar Melanesian contexts, each in their assigned areas. In his disserta tion for the Missiological Faculty of the Gregorian University in Rome, Paul Steffen, now an S.V.D. missionary in Papua New Guinea, endeavors to trace the history particular to each mission in eight chapters: the be ginnings, the mission settlements, the schools, the language issue, the mission farms, the worship, the missionary per sonnel, and the relationship to the neigh boring missions. After a comparative syn opsis the author outlines the biographies of the most influential Catholic missionar ies in the earlier years. As one reads the Announcing..., A More Perfect Union! 
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d escriptive acco un ts of eac h mi ssion, it becomes in cr easingl y fru st rating th at Steffen has excluded three basic issu es that are mention ed in th e int roductor y chapter: the re la ted ness of mi ssion ar y and colonial activities, th e in flue nce of th e theo logical an d co n fessio na l roo ts of th e d if ferent gro u ps on th e concep tua liza tion of th eir work, and th e a ttitu de of th e mis sionari es to indigen ou s religio ns . Th us, some of th e most important m issionary contro ver sies and th e d rama of how the Gospel was u nders too d and receiv ed by the indigen ous people a re byp assed. Con se q ue ntly, the d issertati on is lim ited, al th ou gh it s till ca n be reco m mende d to a ll w ho w ish to find a descrip tive introduc tion and a para llel p resen ta tion of the basic struc tures of th e three mi ssion bod ies involve d. Steffe n's book can be under stoo d as a firs t atte mpt to produce a major co m pa ra tive m ission s tudy-a con tribu tion he owes us as a seq ue l to this stu dy.
-Gern ut Fugmann The presen t volume includes six sc ho la rly essays publish ed in professional peri od i cals and co llec tive tomes between 1953 and 1979. All focu s on th e sp read of Chris tianity in med ieval European nati on s be tw een th e ye ars 500 and 900. The a u thor has so ug h t ans we rs to so me fu ndame n tal quest ion s: Who took the initiat ive to co nve r t Ge rma nic, Slavic, and othe r tribes of the Euro pean co n ti nent? Wh at were th e p arti cular circu m stances th at provided th e op portuni ty for Ch ristian mi ssion aries to win converts? What k i~d of resources w ere ava ilable? What kind of methods did th ey use to per su ade non-Christians to co nve r t?
Su lliva n cha llenges th e tr iumphal ton e of scho lars who ha ve emphasized that th e victory of Christian ity w as inevi tabl e. He d em onstrates th at th e adva nce of Christian ity was a much m or e co m plex phen omenon th an research ers had previ ous ly a llowed . The sources present a ma jor problem: Do th ey ind icat e w ha t ac tu ally happened , or d o th ey re la te w ha t the I NT ERN ATIO N AL B UI I ETIN OF MISSIO N ARY R e SEARCH piou s expec tations of church lead ers were? Wh ile some sources emphasi ze that Chris tianit y achieved a metam or phosis of pa ga n cultures, they p rovide little info rma tion abo u t the manner in which the new religion wo rked to cha nge pagan socie t ies.
Essays 4 and 5 are of particul ar in ter est to active missionari es. One d em on stra tes the impact of conversion on the policies and actions of a newly con verted rul er and on the cu lture of the socie ty ove r wh ich he rul ed . The othe r d iscusses not only the d ifferent ap p roac hes and meth ods to mi ssi on betwe en Rom e an d Co ns tan tino p le but also the p robl em s they cr eat ed be tw een th e tw o wo rl d s of Chri stendom. For exa mple, the lett ers of Pop e John VIII to Boris of Bulga ria had one moti ve: " to kindle amo ng the Bulgars a dis trus t for the Greeks." The po pe's argumen t was fairly standard .He believed th at the Greek churc h would lead the Bulgars into d iverse heresies, schisms, and errors . Sim ila rly , Pa triarch Pho tios of Cons tantinople in a lett er to the Eastern patr iarchs bem oan ed the corr uption of the tru e religion in Bulgaria because of the activities of Rom an mission aries.
In bri ef, this importan t book sho uld be of interest to missiologists, ecclesias ti cal and cu ltural hist orian s, and theolo gians.
-Dem et rios J. Consta n telos Despit e the popular use of the term "guru" as a Ch ristological title in the Indian tradi tion , there has not been an y significant Christian theolo gical reflection as to the appropriateness and ad equacy of such a title . Most Indi an Christian theologian s have preferred to make use of the Hindu (Vaishnava) conc ept of auaiara (divine descent) as a sta rting point for their Christo logical d iscourse. Thangaraj , pro fessor of World Ch ristian ity at Candler School of Theolo gy, Atlanta, proposes an alternative by imag ina tively recon struct ing th e concept of guru as found in the reflective strands of Saiva Siddhanta. The ad vantag e of a guru Christology, accord ing to Thangaraj, is that it can avoid a reified, doc etic, or even mythical connota tion of incarnation implicit in Hindu con ceptions of aoatara.
Thang araj proposes a functionalist Christo logy th at looks at the status of Jesus Ch rist as a guru and whose signifi can ce is predicated upon a guru-sishya (teacher-disciple) relationship . In other words , the profou nd significance of Jesu s Christ as gur u lies in his ability to engen der a community of di scipl es and in the ima ginative vision of the di scipl es that sees the gur u's functioning as God to the d iscipl es. Such a vision do es not require a reified portrait of'[esu s, no r does it require on e to reject th e multiplicity of gurus and sa viors in a religiou sly pluralistic context. tivity and never in a mocking manner. Muslims will be extremely surprised, and even impressed, that you have a func tional knowledge of their Hadith" (p. 14). Knowing the Hadith and understanding Muslims are, for the author, but a prepa ratory stage to introducing Mu slims to Christ as the Lord and Savior (p. 224). While the bibliography at the end of the book is narrow and selective, the index is quite detailed and helpful.
- 
